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INTRODUCTION. 


THE object of the following pages is to draw attention to 
some neglected aspects of Greek religion. 

Greek religion, as set forth in popular handbooks and even in 
more ambitious treatises, is an affair mainly of mythology, and 
moreover of mythology as seen through the medium of literature. 
In England, so far as I am aware, no serious attempt has been 
made to examine Greek ritual. Yet the facts of ritual are more 
easy definitely to ascertain, more permanent, and at least equally 
significant. What a people does in relation to its gods must 
always be one clue, and perhaps the safest, to what it thinks. 
The first preliminary to any scientific understanding of Greek 
religion is a minute examination of its ritual. 

This habit of viewing Greek religion exclusively through 
the medium of Greek literature has brought with it an initial 
and fundamental error in method—an error which in England, 
where scholarship is mainly literary, is likely to die hard. For 
literature Homer is the beginning, though every scholar is aware 
that he is nowise primitive; for theology, or—if we prefer so to 
call it—mythology, Homer presents, not a starting-point, but 
a culmination, a complete achievement, an almost mechanical 
accomplishment, with scarcely a hint of origines, an accomplish- 
ment moreover, which is essentially literary rather than religious, 
sceptical and moribund already in its very perfection. The 
Olympians of Homer are no more primitive than his hexameters. 
Beneath this splendid surface lies a stratum of religious conceptions, 
ideas of evil, of purification, of atonement, ignored or suppressed 
by Homer, but reappearing in later poets and notably in 
Aeschylus. It is this substratum of religious conceptions, at 
once more primitive and more permanent, that I am concerned 
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to investigate. Had ritual received its due share of attention, 
it had not remained so long neglected. 

I would guard against misapprehension. Literature as a 
starting-point for investigation, and especially the poems of 
Homer, I am compelled to disallow; yet literature is really 
my goal. I have tried to understand primitive rites, not from 
love of their archaism, nor yet wholly from a single-minded 
devotion to science, but with the definite hope that I might 
come to a better understanding of some forms of Greek poetry. 
Religious convention compelled the tragic poets to draw their 
plots from traditional mythology, from stories whose religious 
content and motive were already in Homer’s days obsolete. 
A knowledge of, a certain sympathy with, the mliew of this 
primitive material is one step to the realization of its final form 
in tragedy. It is then in the temple of literature, if but as 
a hewer of wood and drawer of water, that I still hope to 
serve. 

As the evidence to be set before the reader is necessarily 
somewhat complex in detail, and the arguments of the successive 
chapters closely interdependent, it may be well at the outset to 
state, as simply as may be, the conclusions at which I have 
arrived, and to summarize briefly the steps of the discussion. 


In Chapter I. it is established that the Greeks themselves 
in classical times recognized two forms of ritual, Olympian and 
Chthonic. It is further seen that the characteristic ritual of 
Homeric days was of the kind known to them as Olympian. 
Sacrifice in Homer takes the form of an offering to the god 
to induce his favour. Its formulary is do ut des, Moreover the 
sacrificial banquet to which the god is bidden is shared by the 
worshipper. In sharp contradistinction to this cheerful sacrificial 
feast, when we examine the supposed festival of Zeus at Athens, 
the Diasia, we find rites of quite other significance; the sacrifice 
is a holocaust, it is devoted, made over entirely to the god, 
unshared by the worshipper, and its associations are gloomy. The 
rites of the Diasia, though ostensibly in honour of Zeus, are found 
really to be addressed to an underworld snake on whose worship 
that of Zeus has been superimposed. 

In the three chapters that follow, on the festivals of the 
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Anthesteria, Thargelia, and Thesmophoria, held respectively in 
the spring, summer, and autumn, the Olympian ritual super- 
imposed is taken as known and only alluded to in passing. 
The attention is focussed on the rites of the underlying stratum. 

In the Anthesteria, ostensibly sacred to Dionysos, the main 
ritual is found to be that of the placation of ghosts. Ghosts, it is 
found, were placated in order that they might be kept away; the 
formulary for these rites is not, as with the Olympians, do ut des, 
but do ut abeas. The object of these rites of Aversion, practised 
in the spring, is found to be strictly practical; it is the promotion 
of fertility by the purgation of evil influences. 

The ritual of the Thargelia is even more primitive and 
plain-spoken. In this festival of the early summer, ostensibly 
dedicated to Apollo, the first-fruits of the harvest are gathered 
in. The main gist of the festival is purification, necessary as 
a preliminary to this ingathering. Purification is effected by the 
ceremonial of the pharmakos. Though the festival in classical 
days was ‘sacred to’ Apollo, the pharmakos is nowise a ‘ human 
sacrifice’ to a god, but a direct means of physical and moral 
purgation, with a view to the promotion and conservation of 
fertility. 

Thus far it will be seen that the rites of the lower stratum are 
characterized by a deep and constant sense of evil to be removed 
and of the need of purification for its removal; that the means 
of purification adopted are primitive and mainly magical nowise 
affects this religious content. 

This practical end of primitive ceremonies, the promotion of fer- 
tility by magical rites, comes out still more strongly in the autumn 
sowing festival of the Thesmophoria. Here the women attempt, 
by carrying certain magical sacra, the direct impulsion of nature. 
In connection with these sacra of the Thesmophoria the subject 
of ‘mysteries’ falls to be examined. The gist of all primitive 
mysteries is found to be the handling or tasting of certain sacra 
after elaborate purification. The sacra are conceived of as having 
magical, ie. divine, properties. Contact with them is contact 
with a superhuman potency, which is taboo to the unpurified. 
The gist of a mystery is often the removal of a taboo, From the 
Olympian religion ‘mysteries’ appear to have been wholly 
absent. 
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In Chapter V. we pass from ritual to theology, from an 
examination of rites performed to the examination of the beings 
to whom these rites were addressed. These beings, it is found, are 
of the order of sprites, ghosts, and bogeys, rather than of completely 
articulate gods, their study that of demonology rather than 
theology. As their ritual has been shown to be mainly that of the 
Aversion of evil, so they and their shifting attributes are mainly 
of malevolent character. Man makes his demons in the image 
of his own savage and irrational passions. Aeschylus attempts, 
and the normal man fails, to convert his Erinyes into Semnai 
Theat. 

In Chapter VI. the advance is noted from demonology to 
theology, from the sprite and ghost to the human and humane 
god. The god begins to reflect not only human passions but 
humane relations. The primitive association of women with 
agriculture is seen to issue in the figures of the Mother and 
the Maid, and later of the Mother and the Daughter, later still 
in the numerous female trinities that arose out of this duality. 
In Chapter VII. the passage from ghost to god is clearly seen, 
and the humane relation between descendant and ancestor begets 
a kindliness which mollifies and humanizes the old religion 
of Aversion. The culminating point of the natural development 
of an anthropomorphic theology is here reached, and it is seen that 
the goddesses and the ‘hero-gods’ of the old order are, in their 
simple, non-mystic humanity, very near to the Olympians. 


At this point comes the great significant moment for Greece, 
the intrusion of a new and missionary faith, the religion of 
an immigrant god, Dionysos. 

In Chapter VIII. the Thracian origin of Dionysos is established. 
In his religion two elements are seen to coexist, the worship 
of an old god of vegetation on which was grafted the worship 
of a spirit of intoxication. The new impulse that he brought 
to Greece was the belief in enthusiasm, the belief that a man 
through physical intoxication at first, later through spiritual 
ecstasy, could pass from the human to the divine. 

This faith might have remained in its primitive savagery, 
and therefore for Greece ineffective, but for another religious 
impulse, that known to us under the name of Orpheus. To the 
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discussion of Orphism the last four chapters IX.—XII. are de- 
voted. 

In Chapter IX. I have attempted to show that the name Orpheus 
stands for a real personality. I have hazarded the conjecture that 
Orpheus came from Crete bringing with him, perhaps ultimately 
from Egypt, a religion of spiritual asceticism which yet included 
the ecstasy of the religion of Dionysos. Chapter X. is devoted 
to the examination of the Orphic and Dionysiac mysteries. It has 
been shown that before the coming of the Orphic and Dionysiac 
religion the mysteries consisted mainly in the handling of certain 
sacra after elaborate purification. By handling these sacra man 
came into contact with some divine potency. To this rudimentary 
mysticism Orphism added the doctrine of the possibility of 
complete union with the divine. This union was effected in the 
primitive Cretan rite of the Omophagia by the physical eating 
of the god; union with the divine was further symbolically 
effected by the rite of the Sacred Marriage, and union by adoption 
by the rite of the Sacred Birth. The mission of Orphism was 
to take these primitive rites, originally of the crudest sympathetic 
magic, and inform them with a deep spiritual mysticism. The rite 
of the Omophagia found no place at Eleusis, but the other two 
sacramental rites of union, the Sacred Marriage and the Sacred 
Birth, formed ultimately its central mysteries. 

With the doctrine and ritual of union with the divine there 
came as a necessary corollary the doctrine that man could attain 
the divine attribute of immortality. Orphic eschatology is the 
subject of Chapter XI. Its highest spiritual form, the belief 
that perfect purity issued in divinity and hence in immortality, 
is found expressed in the Orphic tablets. Its lower expression, 
the belief in a Hades of eternal punishment as contrasted with the 
shadowy after-world of Homer, is seen in the vases of Lower Italy 
and the eschatology denounced by Plato. 

Finally in Chapter XII. it is shown how, as a concomitant 
to their Eschatology, the Orphics, unlike Homer, developed a 
Cosmogony, and with this Cosmogony was ultimately bound up 
a peculiar and philosophic theology. In the fifth century B.C. 
the puppet-show of the Olympians was well-nigh played out, 
but the two gods of the Orphics remained potent. In ritual they 
worshipped Dionysos, but their theoretical theology recognized 
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Eros as source of all things. The Eros of the Orphics was a 
mystery-being, a daimon rather than a theos, a potency wholly 
alien to the clear-cut humanities of Olympus. 


With the consideration of Orphism it has become, I hope, 
abundantly clear why at the outset attention was focussed on the 
primitive rites of Aversion and Purification rather than on the 
Service of the Olympians. The ritual embodied in the formulary 
do ut des is barren of spiritual content. The ritual embodied 
in do ut abeas contains at least the recognition of one great 
mystery of life, the existence of evil. The rites of the Olympians 
were left untouched by the Orphics; the rites of purification and 
of sympathetic magic lent them just the symbolism they needed. 
Moreover in theology the crude forms of demons were more plant 
material for mysticism than the clear-cut limitations and vivid 
personality of the Olympians. Orphism was the last word of 
Greek religion, and the ritual of Orphism was but the revival of 
ancient practices with a new significance. 


The reader will note that in the pages that follow, two 
authors, Plutarch and Euripides, have been laid under special 
contribution. Plutarch’s gentle conservatism made him cling 
tenaciously to antique faith. According to him, one function 
of religion was to explain and justify established rites, and in the 
course of his attempted justification he tells us many valuable 
ritual facts. Euripides, instant in his attack on the Olympian 
gods, yet treats with respect the two divinities of Orphism, 
Dionysos and Eros. I have suggested that, born as he was 
at Phlya, the ancient home of Orphic mysteries, his attitude 
on this matter may have been influenced by early associations. 
In any case, a religion whose chief divinities were reverently 
handled by Euripides cannot be dismissed as a decadent maleficent 
superstition. 


I would ask that the chapters I have written be taken strictly 
as they are meant, as Prolegomena. J am deeply conscious that 
in surveying so wide a field I have left much of interest un- 
touched, still more only roughly sketched in. I wished to present 
my general theory in broad outline for criticism before filling in 
details, and I hope in the future to achieve a study of Orphism 
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that may have more claim to completeness. If here I have 
dwelt almost exclusively on its strength and beauty, I am not 
unaware that it has, like all mystical religions, a weak and 


ugly side. 


If in these Prolegomena I have accomplished anything, this 
is very largely due to the many friends who have helped me; 
the pleasant task remains of acknowledging my obligations. 


My grateful thanks are offered to the Syndics of the 
University Press for undertaking the publication of this book ; 
to the Syndics of the University Library and the Fitzwilliam 
Museum for the courtesy they have shown in allowing me free 
access to their libraries; to my own College, which, by electing 
me to a Fellowship, has given me for three years the means and 
leisure to devote myself to writing. 

For the illustrations they have placed at my disposal I must 
record my debt to the Trustees of the British Museum, to the 
Hellenic Society, the German Archaeological Institute, and the 
Ecole Francaise of Athens. The sources of particular plates are 
acknowledged in the notes. The troublesome task of drawing 
from photographs and transcribing inscriptions has been most 
kindly undertaken for me by Mrs Hugh Stewart. 


Passing to literary obligations, it will be evident that in 
the two first chapters I owe much, as regards philology, to the 
late Mr R. A. Neil. His friendship and his help were lost to me 
midway in my work, and that loss has been irreparable. 

It is a pleasure to me to remember gratefully that to Sir 
Richard Jebb I owe my first impulse to the study of Orphism. 
The notes in his edition of the Characters of Theophrastos first 
led me as a student into the by-paths of Orphic literature, 
and since those days the problem of Orphism, though often of 
necessity set aside, has never ceased to haunt me. 

To Professor Ridgeway I owe much more than can appear 
on the surface. The material for the early portion of my book 
was collected many years ago, but, baftled by the ethnological 
problems it suggested, I laid it aside in despair. The appearance 
of Professor Ridgeway’s article, ‘What people made the objects 
called Mycenaean ?’ threw to me an instant flood of light on the 
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problems of ritual and mythology that perplexed me, and I returned 
to my work with fresh courage. Since then he has, with the 
utmost kindness, allowed me to attend his professorial lectures 
and frequently to refer to him my difficulties. I have thought 
it best finally to state my own argument independently of his 
ethnological conclusions, first because those conclusions are, at the 
time I write, only in part before the public, but chiefly because 
I hoped that by stating my evidence independently it might, 
in the comparatively narrow sphere in which I work, offer some 
slight testimony to the truth of his illuminating theories. 

To all workers in the field of primitive religion Dr Frazer’s 
writings have become so part and parcel of their mental furniture 
that special acknowledgement has become almost superfluous. 
But I cannot deny myself the pleasure of acknowledging a deep 
and frequent debt, the more as from time to time I have been 
allowed to ask for criticism on individual points, and my request, 
as the notes will show, has always met with generous response. 

Mr F. M. Cornford of Trinity College has, with a kindness and 
patience for which I can offer no adequate thanks, undertaken the 
revision of my proof-sheets. To him I owe not only any degree 
of verbal accuracy attained, but also, which is much more, 
countless valuable suggestions made from time to time in the 
course of my work. Many other scholars have allowed me to 
refer to them on matters outside my own competency. Some 
of these debts are acknowledged in the notes, but I wish specially 
to thank Dr A. S. Murray, Mr Cecil Smith and Mr A. H. Smith 
of the British Museum for constant facilities afforded to me i my 
work there, and Mr R. C. Bosanquet and Mr M. Tod for help 
in Athens; and, in Cambridge, Dr Haddon, Dr Hans Gadow, 
Mr Francis Darwin, Mr H. G. Dakyns and Mr A. B. Cook. 

My debt to Dr A. W. Verrall is so great and constant that 
it is hard to formulate. If in one part of my book more than 
another I am indebted to him it is in the discussion of the 
Erinyes. Chapter V. indeed owes its inception to Dr Verrall’s 
notes in his edition of the Choephorot, and its final form to his 
unwearied criticism. Throughout the book there is scarcely a 
literary difficulty that he has not allowed me to refer to him, and 
his sure scholarship and luminous perception have dissipated for 
me many a mental fog. 
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Mr Gilbert Murray has written for me the critical Appendix 
on the text of the Orphic tablets, a matter beyond my competence. 
Many verse translations, acknowledged in their place, are also by 
him, and uniformly those from the Bacchae and Hippolytus 
of Euripides. It is to Mr Murray’s translation of the Bacchae 
that finally, as regards the religion of Dionysos, I owe most. The 
beauty of that translation, which he kindly allowed me to use 
before its publication, turned the arduous task of investigation 
into a labour of delight, and throughout the later chapters of the 
book, the whole of which he has read for me in proof, it will 
be evident that, in many difficult places, his sensitive and wise 
imagination has been my guide. 

JANE ELLEN HARRISON. 


NEWNHAM COLLEGE, CAMBRIDGE, 
September 9, 1903. 


In the second edition, errors to which the kindness of friends 
and reviewers has drawn my attention have been corrected. The 
tedious task of proof-revision has been again undertaken for me 
by Mr Cornford. For the index of Classical Passages I have to 
thank Mr F. C. Green of Trinity College. In the notes many 
new references have been added to literature that has appeared 
since my first edition. I would mention especially Dr Frazer's 
Early History of the Kingship and the invaluable Archiv fiir 
Religionswissenschaft, the issue of which in new form since 1904 
marks a fresh departure in the study of religion. In my second 
edition however new material has been indicated rather than 
incorporated. Save for obvious corrections and added references 
the book remains substantially unaltered—not, I would ask my 
friends to believe, because in the lapse of four years my views 
remain the same, but because on some matters, especially on 
magic, mimetic ritual and the mysteries, I hope before long, in 
a volume of Epilegomena, to develope certain suggestions and to 
remedy many shortcomings. 


JANE ELLEN HARRISON. 


NEWNHAM COLLEGE, CAMBRIDGE. 
December, 1907. 
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“AAIMOC! MEIAIYIOICIN IAACMATA. Kal MAKAPECCIN 
OY PANIOIC.” 


IN characterizing the genius of the Greeks Mr Ruskin says: 
‘there is no dread in their hearts; pensiveness, amazement, often 
deepest grief and desolation, but terror never. Everlasting calm in 
the presence of all Fate, and joy such as they might win, not indeed 
from perfect beauty, but from beauty ut perfect rest. The lovely 
words are spoken of course mainly with reference to art, but they 
are meant also to characterize the Greek in his attitude towards 
the invisible, in his religion—meant to show that the Greek, the 
favoured child of fortune yet ever unspoilt, was exempt from the 
discipline to which the rest of mankind has been subject, never 
needed to learn the lesson that in the Fear of the Lord is the 
beginning of Wisdom. 

At first sight it seems as though the statement were broadly 
true. Greek writers of the fifth century B.c. have a way of speak- 
ing of, an attitude towards, religion, as though it were wholly 
a thing of joyful confidence, a friendly fellowship with the gods, 
whose service is but a high festival for man. In Homer sacrifice is 
but, as it were, the signal for a banquet of abundant roast flesh 
and sweet wine; we hear nothing of fasting, of cleansing, and 
atonement. This we might perhaps explain as part of the general 
splendid unreality of the heroic saga, but sober historians of 
the fifth century B.c. express the same spirit. Thucydides is 
assuredly by nature no reveller, yet religion is to him in the main 
‘a rest from toil.” He makes Pericles say': ‘Moreover we have 


' Thue, um. 38, and in the same spirit Plato (Legg. 653 p) writes Geol bé olxrel- 
pavres TO Tov dvOpwmrwy émlmovov mepuxos yévos dvamal)as Te arols Trav mévwv érdtavro 
Tas TOV éoprGv dporBas Tots Heois. 
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provided for our spirit very many opportunities of recreation, by 
the celebration of games and sacrifices throughout the year.’ 

Much the same external, quasi-political, and always cheerful 
attitude towards religion is taken by the ‘Old Oligarch’’ He is of 
course thoroughly orthodox and even pious, yet to him the main 
gist of religion appears to be a decorous social enjoyment. In easy 
aristocratic fashion he rejoices that religious ceremonials exist to 
provide for the less well-to-do citizens suitable amusements that 
they would otherwise lack. ‘As to sacrifices and sanctuaries and 
festivals and precincts, the People, knowing that it is impossible for 
each poor man individually to sacrifice and feast and have sanctu- 
aries and a beautiful and ample city, has discovered by what means 
he may enjoy these privileges. The whole state accordingly at 
the common cost sacrifices many victims, while it is the People 
who feast on them and divide them among themselves by lot’; 
and again’, as part of the splendour of Athens, he notes that 
‘she celebrates twice as many religious holidays as any other city.’ 
The very language used by this typical Athenian gentleman 
speaks for itself. Burnt-sacrifice (@vaia), feasting, agonistic games, 
stately temples are to him the essence of religion; the word sacri- 
fice brings to his mind not renunciation but a social banquet; the 
temple is not to him so much the awful dwelling-place of a 
divinity as an integral part of a ‘beautiful and ample city. 

Thucydides and Xenophon need and attempt no searching 
analysis of religion. Socrates of course sought a definition, a 
definition that left him himself sad and dissatisfied, but that 
adequately embodied popular sentiment and is of importance for 
our enquiry. The end of the Luthyphron is the most disappointing 
thing in Plato; Socrates extracts from Euthyphron what he thinks 
religion is; what Socrates thought he cannot or will not tell’. 

Socrates in his enquiry uses not one abstract term for religion 
—the Greeks have in fact no one word that covers the whole 
field—he uses two’, piety (ro evaeBés) and holiness (70 dovor). 

1 Ps.-Xen. Rep. Athen. u. 99. 2 Ps.-Xen. Rep. Athen. 1. 8. 

° Plat. Huthyph. 15 v. 

4 So far as it is possible to distinguish the two, 76 evoeBeés is religion from man’s 
side, his attitude towards the gods, 7d écvov religion from the gods’ side, the claim 
they make on man. 76 dovov is the field of what is made over, consecrated to the 
gods. The further connotations of the word as employed by Orphism will be 


discussed later. ‘Holiness’ is perhaps the nearest equivalent to 7d dcvov in the 
Euthyphron. 
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Euthyphron of course begins with cheerful confidence : he and all 
other respectable men know quite well what piety and holiness 
are. He willingly admits that ‘holiness is a part of justice, 
that part of justice that appertaims to the gods; it is giving 
the gods their due. He also allows, not quite seeing to what 
the argument is tending, that piety and holiness are ‘a sort of tend- 
ance (Oepa7reia) of the gods.’ This ‘tendance, Socrates presses on, 
‘must be of the nature of service or ministration,’ and Euthyphron 
adds that it is the sort of service that servants show their masters. 
Socrates wants to know in what particular work and operation the 
gods need help and ministration. Euthyphron answers with some 
impatience that, to put it plainly and cut the matter short, holiness 
consists in ‘a man understanding how to do what is pleasing to 
the gods in word and deed, i.e. by prayer and sacrifice.’ Socrates 
eagerly seizes his advantage and asks: ‘You mean then that 
holiness is a sort of art of praying and sacrificing?’ ‘Further, 
he adds, ‘sacrifice is giving to the gods, prayer is asking of them, 
holiness then is a art of asking and giving.’ If we give to the 
gods they must want something of us, they must want to ‘do 
business with us.’ ‘ Holiness is then an art in which gods and men 
do business with each other. So Socrates triumphantly con- 
cludes, to the manifest discomfort of Euthyphron, who however can 
urge no tenable objection. He feels as a pious man that the 
essence of the service or tendance he owes to the gods is of the 
nature of a freewill tribute of honour, but he cannot deny that the 
gods demand this as a quid pro quo. 

Socrates, obviously unfair though he is, puts his finger on the 
weak spot of Greek religion as orthodoxly conceived in the fifth 
century B.c. Its formula is do ut des. It is, as Socrates says, a 
‘business transaction’ and one in which, because god is greater 
than man, man gets on the whole the best of it. The argument of 
the Euthyphron is of importance to us because it clearly defines 
one, and a prominent, factor in Greek religion, that of service 
(Oepa7reia); and in this service, this kindly ‘tendance,’ there is no 
element of fear. If man does his part in the friendly transaction, 
the gods will do theirs. None of the deeper problems of what we 
moderns call religion are even touched: there is no question 
of sin, repentance, sacrificial atonement, purification, no fear of 
judgment to come, no longing after a future complete beatitude. 
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Man offers what seems to him in his ignorance a reasonable 
service to gods conceived of as human and rational. There is no 
trace of scepticism ; the gods certainly exist, otherwise as Sextus 
Empiricus! quaintly argues ‘ you could not serve them’: and they 
have human natures. ‘ You do not serve Hippocentauri, because 
Hippocentauri are non-existent.’ 

To the average orthodox Greek the word Gepatreta, service, 
tendance, covered a large, perhaps the largest, area of his conception 
of religion. It was a word expressing, not indeed in the Christian 
sense a religion whose mainspring was love, but at least a religion 
based on a rational and quite cheerful mutual confidence. The 
Greeks have however another word expressive of religion, which 
embodies a quite other attitude of mind, the word devcrdacpovia, 
fear of spirits; fear, not tendance, fear not of gods but of spinit- 
things, or, to put it abstractly, of the supernatural. 

It is certainly characteristic of the Greek mind that the word 
SeucrSaipovia and its cognates early began to be used in a bad 
sense, and this to some extent bears out Mr Ruskin’s assertion. 
By the time of Theophrastos 6 devovdaiwer is frankly in our sense 
‘the superstitious man,’ and superstition Theophrastos defines as 
not just and proper reverence but simply ‘cowardice in regard 
to the supernatural.’ Professor Jebb? has pointed out that already 
in Aristotle the word Secovdaiuov has about it a suspicion of its 
weaker side. An absolute ruler, Aristotle® says, will be the more 
powerful ‘if his subjects believe that he fears the spiritual beings ” 
(cay Sevordaipova vouitwow eiva) but he adds significantly ‘he 
must show himself such without fatuity’ (advev aBedrtepias). 

Plutarch has left us an instructive treatise on ‘the fear of the 
supernatural.’ He saw in this fear, this superstition, the great 
element of danger and weakness in the religion that he loved so 
well. His intellect steeped in Platonism revolted from its un- 
meaning folly, and his gentle gracious temperament shrank from 
its cruelty. He sees‘ in superstition not only an error, a wrong 
judgment of the mind, but that worse thing a ‘wrong judgment 
inflamed by passion.’ Atheism is a cold error, a mere dislocation 
of the mind: superstition is a ‘dislocation complicated, inflamed, 


1 Sext. Empir. adv. Math. 1x. 123. 
The Characters of Theophrastus, p. 264. 
® Arist. Polit. p. 1315 a 1. + Plut. de Swperstit. 1. 
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by a bruise. ‘Atheism is an apathy towards the divine which 
fails to perceive the good: superstition is an excess of passion 
which suspects the good to be evil; the superstitious are afraid of 
the gods yet fly to them for refuge, flatter and yet revile them, 
invoke them and yet heap blame upon them.’ 

Superstition grieved Plutarch in two ways. He saw that it 
terrified men and made them miserable, and he wanted all men 
to be as cheerful and kindly as himself; it also made men think 
evil of the gods, fear them as harsh and cruel. He knew that the 
canonical religion of the poets was an adequate basis for super- 
stitious fear, but he had made for himself a way out of the 
difficulty, a way he explains in his treatise on ‘ How the poets 
ought to be taken.’ ‘If Ares be evil spoken of we must imagine it 
to be said of War, if Hephaistos of Fire, if Zeus of Fate, but if 
anything honourable it is said of the real gods’ Plutarch was too 
gentle to say sharply and frankly : 


‘If gods do aught that’s shameful, they are no gods?) 


but he shifted the element of evil, of fear and hate, from his 
theological ideals to the natural and purely human phenomena 
from which they had emerged. He wants to treat the gods and 
regard them as he himself would be treated and regarded, as 
kindly civilized men. ‘ What!’ he says®, ‘is he who thinks there are 
no gods an impious man, while he who describes them as the 
superstitious man does, does he not hold views much more impious ? 
Well anyhow I for my part would rather people would say of me 
there never was or is any such a man as Plutarch, than that they 
should say Plutarch is an unstable, changeable fellow, irritable, 
vindictive, and touchy about trifles; if you invite friends to 
dinner and leave out Plutarch, or if you are busy and omit to call 
on him, or if you do not stop to speak to him, he will fasten on 
you and bite you, or he will catch your child and beat him, or turn 
his beast loose into your crops and spoil your harvest.’ 

But though he is concerned for the reputation of the gods, his 
chief care and pity are for man. Atheism shuts out a man, he says, 
from the pleasant things of life. ‘These most pleasant things, 
he adds‘ in characteristic fashion, ‘are festivals and feastings in 


1 Plut. de aud. poet. 4. ® Eur. frg. 292. 
% Plut. de Superstit. x. 4 Plat. de Superstit, 1x. 
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connection with sacred things, and initiations and orgiastic festi- 
vals, and invocations and adorations of the gods. At these most 
pleasant things the atheist can but laugh his sardonic laugh, but 
the superstitious man would fain rejoice and cannot, his soul is 
like the city of Thebes : 
“Tt brims with incense and burnt sacrifice 
And brims with paeans and with lamentations.” 

A garland is on his head and pallor on his face, he offers 
sacrifice and is afraid, he prays and yet his tongue falters, he offers 
incense and his hand trembles, he turns the saying of Pythagoras 
into foolishness: “Then we become best when we approach the 
gods, for those who fear spirits when they approach the shrines 
and dwellings of the gods make as though they came to the dens 
of bears and the holes of snakes and the lairs ef sea-monsters.”’ In 
his protest against the religion of fear Plutarch rises to a real 
eloquence!. ‘ He that dreads the gods dreads all things, earth and 
sea, air and heaven, darkness and light, a voice, a silence, a dream. 
Slaves forget their masters in sleep, sleep looses their fetters, 
salves their gangrened sores, but for the superstitious man his 
reason is always adreaming but his fear always awake.’ 

Plutarch is by temperament, and perhaps also by the decadent 
time in which he lived, unable to see the good side of the religion 
of fear, unable to realize that in it was implicit a real truth, the 
consciousness that all is not well with the world, that there is 
such a thing as evil. Tinged with Orphism as he was, he took it 
by its gentle side and never realized that it was this religion of 
fear, of consciousness of evil and sin and the need of purification, 
of which Orphism took hold and which it transformed to new 
issues. The cheerful religion of ‘tendance’ had in it no seeds of 
spiritual development ; by Plutarch’s time, though he failed to see 
this, it had done its work for civilization. 

Still less could Plutarch realize that what in his mind was a 
degradation, superstition in our sense, had been to his predecessors 
a vital reality, the real gist of their only possible religion. He 
deprecates the attitude of the superstitious man who enters the 
presence of his gods as though he were approaching the hole of a 
snake, and forgets that the hole of a snake had been to his ancestors, 


1 Plat. de Superstit. m1. 
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and indeed was still to many of his contemporaries, literally 
and actually the sanctuary of a god. He has explained and 
mysticized away all the primitive realities of his own beloved 
religion. It can, I think, be shown that what Plutarch regards 
as superstition was in the sixth and even the fifth century before 
the Christian era the real religion of the main bulk of the 
people, a religion not of cheerful tendance but of fear and de- 
precation. The formula of that religion was not do ut des ‘I give 
that you may give, but do wt abeas ‘1 give that you may go, and 
keep away. The beings worshipped were not rational, human, 
law-abiding gods, but vague, irrational, mainly malevolent dacuoves, 
spirit-things, ghosts and bogeys and the like, not yet formulated 
and enclosed into god-head. The word Sevordamovia tells its 
own tale, but the thing itself was born long before it was baptized. 

Arguments drawn from the use of the word devordarpovia by 
particular authors are of necessity vague and somewhat unsatis- 
factory; the use of the word depends much on the attitude of 
mind of the writer. Xenophon! for example uses devovdarpovia im 
a good sense, as of a bracing confidence rather than a degrading 
fear. ‘The more men are god-fearing, spirit-fearing (Serotdaipoves), 
the less do they fear man.’ It would be impossible to deduce from 
such a statement anything as to the existence of a lower and 
more ‘ fearful’ stratum of religion. 

Fortunately however we have evidence, drawn not from the 
terminology of religion, but from the certain facts of ritual, 
evidence which shows beyond the possibility of doubt that the 
Greeks of the classical period recognised two different classes of 
rites, one of the nature of ‘service’ addressed to the Olympians, 
the other of the nature of ‘riddance’ or ‘aversion’ addressed to an 
order of beings wholly alien. It is this second class of rites which 
haunts the mind of Plutarch in his protest against the ‘fear of 
spirits’; it is to this second class of rites that the ‘Superstitious 
Man’ of Theophrastos was unduly addicted; and this second class of 
rites, which we are apt to regard as merely decadent, superstitious, 
and as such unworthy of more than a passing notice and condemna- 
tion, is primitive and lies at the very root and base of Greek 
religion. 


1 Xen. Cyropaed, 111. 3. 58. 
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First it must clearly be established that the Greeks themselves 
recognised two diverse elements in the ritual of their state. The 
evidence of the orator Isocrates! on this point is indefeasible. He 
is extolling the mildness and humanity of the Greeks. In this 
respect they are, he points out, ‘like the better sort of gods.’ 
‘Some of the gods are mild and humane, others harsh and un- 
pleasant.’ He then goes on to make a significant statement: 
‘Those of the gods who are the source to us of good things have the 
title of Olympians, those whose department is that of calamities 
and punishments have harsher titles ; to the first class both private 
persons and states erect altars and temples, the second ws not 
worshipped either with prayers or burnt-sacrifices, but in their case 
we perform ceremonies of riddance. Had Isocrates commented 
merely on the titles of the gods, we might fairly have said that 
these titles only represent diverse aspects of the same divinities, 
that Zeus who is Maimaktes, the Raging One, is also Meilichios, 
Easy-to-be-entreated, a god of vengeance and a god of love. But 
happily Isocrates is more explicit; he states that the two classes 
of gods have not only diverse natures but definitely different rituals, 
and that these rituals not only vary for the individual but are also 
different by the definite prescription of the state. The ritual of 
the gods called Olympian is of burnt-sacrifice and prayer, it is 
conducted in temples and on altars: the ritual of the other class 
has neither burnt-sacrifice nor prayer nor, it would seem, temple or 
altar, but consists in ceremonies apparently familiar to the Greek 
under the name of azozou7rat, ‘sendings away.’ 


For arorrou7rai the English language has no convenient word. 
Our religion still countenances the fear of the supernatural, but we 
have outgrown the stage in which we perform definite ceremonies 
to rid ourselves of the gods. Our nearest equivalent to a7romoumat 
is ‘exorcisms, but as the word has connotations of magic and 
degraded superstition I prefer to use the somewhat awkward term 
‘ceremonies of riddance.’ 

Plato more than once refers to these ceremonies of riddance. 
In the Laws* he bids the citizen, if some prompting intolerably 


V Tsoer. Or. v. 117. 
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base occur to his mind, as e.g. the desire to commit sacrilege, 
‘betake yourself to ceremonies of riddance, go as suppliant to the 
shrines of the gods of aversion, fly from the company of wicked 
men without turning back.’ The reference to a peculiar set of 
rites presided over by special gods is clear. These gods were 
variously called avotpomaio: and arotoutraiot, the gods of Aver- 
sion and of Sending-away. 

Harpocration? tells us that Apollodorus devoted the sixth book 
of his treatise Concerning the gods to the discussion of the Geoi 
arovouTatot, the gods of Sending-away. The loss of this treatise 
is a grave one for the history of ritual, but scattered notices enable 
us to see in broad outline what the character of these gods of 
Aversion was. Pausanias? at Titane saw an altar, and in front of 
it a barrow erected to the hero Epopeus, and ‘near to the tomb,’ 
he says, ‘are the gods of Aversion, beside whom are performed the 
ceremonies which the Greeks observe for the averting of evils.’ 
Here it is at least probable, though from the vagueness of the 
statement of Pausanias not certain, that the ceremonies were of an 
underworld character such as it will be seen were performed at 
the graves of heroes. The gods of Aversion by the time of 
Pausanias, and probably long before, were regarded as gods who 
presided over the aversion of evil; there is little doubt that to 
begin with these gods were the very evil men sought to avert. The 
domain of the spirits of the underworld was confined to things 
evil. Babrius® tells us that in the courtyard of a pious man there 
was a precinct of a hero, and the pious man was wont to sacrifice 
and pour libations to the hero, and pray to him for a return for his 
hospitality. But the ghost of the dead hero knew better; only the 
regular Olympians are the givers of good, his province as a hero 
was limited to evil only. He appeared in the middle of the night 
and expounded to the pious man this truly Olympian theology: 

‘Good Sir, no hero may give aught of good; 

For that pray to the gods. We are the givers 

Of all things evil that exist for men,’ 
It will be seen, when we come to the subject of hero-worship, that 
this is a very one-sided view of the activity of heroes. Still 
it remains, broadly speaking, true that dead men and the powers 
of the underworld were the objects of fear rather than love, their 
cult was of ‘aversion’ rather than ‘tendance.’ 


1 Harpocrat. s.v. dmromopurdas. a>Py rw 1 1, % Babr. Fab, 638, 
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A like distinction is drawn by Hippocrates! between the 
attributes, spheres, and ritual of Olympian and chthonic divinities. 
He says: ‘we ought to pray to the gods, for good things to Helios, 
to Zeus Ouranios, to Zeus Ktesias, to Athene Ktesia, to Hermes, to 
Apollo; but in the case of things that are the reverse we must pray 
to Earth and the heroes, that all hostile things may be averted.’ 

It is clear then that Greek religion contained two diverse, even 
opposite, factors: on the one hand the element of service (Oeparreia), 
on the other the element of aversion? (atotpomy). The rites of 
service were connected by ancient tradition with the Olympians, or as 
they are sometimes called the Ouranians: the rites of aversion with 
ghosts, heroes, underworld divinities. The rites of service were of 
a cheerful and rational character, the rites of aversion gloomy 
and tending to superstition. The particular characteristics of 
each set of rites will be discussed more in detail later; for the 
present it is sufficient to have established the fact that Greek 
religion for all its superficial serenity had within it and beneath it 
elements of a darker and deeper signiticance. 


So far we have been content with the general statements of 
Greek writers as to the nature of their national religion, and the 
evidence of these writers has been remarkably clear. But, in 
order to form any really just estimate, 1t is necessary to examine in 
detail the actual ritual of some at least of the national festivals. 
To such an examination the next three chapters will be devoted. 


The main result of such an examination, a result which for 
clearness’ sake may be stated at the outset, is surprising. We shall 
find a series of festivals which are nominally connected with, or as 
the handbooks say, ‘celebrated in honour of’ various Olympians ; 
the Diasia in honour of Zeus, the Thargelia of Apollo and 
Artemis, the Anthesteria of Dionysos. The service of these 
Olympians we should expect to be of the nature of joyous 
‘tendance.’ To our surprise, when the actual rites are examined, 


1 Hippoer. wepi évurviwy 639, emi dé rotow évavrioow Kal yn kal npwow amorpomaia 
yevéoOar TH XaheTa Taya. 

* English has no convenient equivalent for dmorporj, which may mean 
either turning ourselves away from the thing or turning the thing away from us. 
Aversion, which for lack of a better word I have been obliged to adopt, has too 
much personal and no ritual connotation. Exorcism is nearer, but too limited and 
explicit. Dr Oldenberg in apparent unconsciousness of depareta and amorpo7 uses 
in conjunction the two words Cultus and Abwehr. To his book, Die Religion des 
Veda, though he hardly touches on Greek matters, I owe much. 
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we shal] find that they have little or nothing to do with the 
particular Olympian to whom they are supposed to be addressed : 
that they are not in the main rites of burnt-sacrifice, of joy and 
feasting and agonistic contests, but rites of a gloomy underworld 
character, connected mainly with purification and the worship of 
ghosts. The conclusion is almost forced upon us that we have here a 
theological stratification, that the rites of the Olympians have been 
superimposed on another order of worship. The constrast between 
the two classes of rites is so marked, so sharp, that the unbroken 
development from one to the other is felt to be almost impossible. 


To make this clear, before we examine a series of festivals in 
regular calendar order, one typical case will be taken, the Diasia, 
the supposed festival of Zeus; and to make the argument in- 
telligible, before the Diasia is examined, a word must be said as to 
the regular ritual of this particular Olympian. The ritual of the 
several Olympian deities does not vary in essentials; an instance 
of sacrifice to Zeus is selected because we are about to examine 
the Diasia, a festival of Zeus, and thereby uniformity is secured. 

Agamemnon’, beguiled by Zeus in a dream, is about to go forth 
to battle. Zeus intends to play him false, but all the same he 
accepts the sacrifice. It is a clear instance of do ut des. 

The first act is of prayer and the scattering of barley grains; 
the victim, a bull, is present but not yet slain: 


‘They gathered round the bull and straight the barley grain did take, 
And ’mid them Agamemnon stood and prayed, and thus he spake: 

O Zeus most great, most glorious, Thou who dwellest in the sky 

And storm-black cloud, oh grant the dark of evening come not nigh 
At sunset ere I blast the house of Priam to black ash, 

And burn his doorways with fierce fire, and with my sword-blade gash 
His doublet upon Hector’s breast, his comrades many a one 

Grant that they bite the dust of earth ere yet the day be done.’ 


Next follows the slaying and elaborate carving of the bull for 
the banquet of gods and men: 


‘When they had scattered barley grain and thus their prayer had made, 
The bull’s head backward drew they, and slew him, and they flayed 
His body and cut slices from the thighs, and these in fat 

They wrapped and made a double fold, and gobbets raw thereat 

They laid and these they burnt straightway with leafless billets dry 
And held the spitted vitals Hephaistos’ flame anigh— 

The thighs they burnt; the spitted vitals next they taste, anon 

The rest they slice and heedfully they roast till all is done— 

When they had rested from their task and all the banquet dight, 
They feasted, in their hearts no stint of feasting and delight.’ 


1 Hom. Jl. 11. 421. 
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Dr Leaf! observes on the passage: ‘The significance of the 
various acts of the sacrifice evidently refers to a supposed invitation 
to the gods to take part in a banquet. Barley meal is scattered 
on the victim’s head that the gods may share in the fruits of the 
earth as well as in the meat. Slices from the thigh as the best 
part are wrapped in fat to make them burn and thus ascend in 
sweet savour to heaven. The sacrificers after roasting the vitals 
taste them as a symbolical sign that they are actually eating with 
the gods. When this religious act has been done, the rest of the 
victim is consumed as a merely human meal.’ 

Nothing could be simpler, clearer. There is no mystic com- 
munion, no eating of the body of the god incarnate in the victim, 
no awful taboo upon what has been offered to, made over to, the gods, 
no holocaust. Homer knows of victims slain to revive by their 
blood the ghosts of those below, knows of victims on which oaths 
have been taken and which are utterly consumed and abolished, but 
the normal service of the Olympians is a meal shared. The gods 
are as Plato? would say ‘fellow guests’ with man. The god is 
Ouranios, so his share is burnt, and the object of the burning is 
manifestly sublimation not destruction. 

With the burnt-sacrifice and the joyous banquet in our minds 
we turn to the supposed festival of Zeus at Athens and mark the 
contrast, a contrast it will be seen so great that it compels us to 
suppose that the ritual of the festival of the Diasia had primarily 
nothing whatever to do with the worship of Olympian Zeus. 


THE DIASIA. 


Our investigation begins with a festival which at first sight 
seems of all others for our purpose most unpromising, the Diasia *. 
Pollux, in his chapter‘ on ‘Festivals which take their names from 
the divinities worshipped,’ cites the Diasia as an instance—‘the 


1 Companion to the Iliad, p.77. I have advisedly translated ov\ox’rar by barley 
grain, not meal, because I believe the o’Aox'7a to be a primitive survival of the 
custom of offering actual grain, but this disputed question is here irrelevant. 
I follow Dr H. von Fritze, Hermes xxxt1. 1897, p. 236. 

2 Legg. 653 Evveopracras. 

3 The sources for the Diasia are all collected in the useful and so far as I am 
aware complete work, Oskar Band, Die Attischen Diasien—ein Beitrag zur Grie- 
chischen Heortologie, Wissenschaftliche Beilage zum Programm der Victoriaschule, 
Ostern 1883 (Berlin). Many of the more important sources are easily accessible 
in Mr Farnell’s Cults of the Greek States, vol. 1. pp. 171, 172. Mr Farnell regards 
Zeus Meilichios as merely a form of the Olympian Zeus, not as a contaminatio 
of two primarily distinct religious conceptions. 

SONS Ted ie 
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Mouseia are from the Muses, the Hermaia from Hermes, the 
Diasia and Pandia from Zeus (Acds), the Panathenaia from 
Athene. What could be clearer? It is true that the modern 
philologist observes what naturally escaped the attention of 
Pollux, ie. that the ¢ in Diasia is long, that in Avos short, but 
what is the quantity of a vowel as against the accredited worship 
of an Olympian ? 

To the question of derivation it will be necessary to return 
later, the nature of the cult must first be examined. Again at the 
outset facts seem against us. It must frankly be owned that as 
early as the middle of the seventh century B.C. im common as well 
as professional parlance, the Diasia was a festival of Zeus, of 
Zeus with the title Meilichios. 


Our first notice of the Diasia comes to us in a bit of religious 
history as amusing as it 1s instructive, the story of the unworthy 
trick played by the Delphic oracle on Cylon. Thucydides' tells 
how Cylon took counsel of the oracle how he might seize the 
Acropolis, and the priestess made answer that he should attempt 
it ‘on the greatest festival of Zeus.’ Cylon never doubted that 
‘the greatest festival of Zeus’ was the Olympian festival, and 
having been (B.C. 640) an Olympian victor himself, he felt that 
there was about the oracle ‘a certain appropriateness.’ But in 
fine oracular fashion the god had laid a trap for the unwary 
egotist, intending all the while not the Olympian festival but the 
Attic Diasia, ‘for, Thucydides explains, ‘the Athenians too have 
what is called the Diasia, the greatest festival of Zeus, of Zeus 
Meilichios. ‘The passage is of paramount importance because 1t 
shows clearly that the obscurity lay in the intentional omission by 
the priestess of the cultus epithet Meilichios, and in that epithet 
as will be presently seen lies the whole significance of the cult. 
Had Zeus Meilichios been named no normal Athenian would have 
blundered. 

Thucydides goes on to note some particulars of the ritual 
of the Diasia; the ceremonies took place outside the citadel, 
sacrifices were offered by the whole people collectively, and many 

1 Thueyd. 1. 126 gore yap Kal ’APnvalos Acdova & Kadeirar Awds doprh Meduxlov 
peylorn, iw ris modews ev 7 mavinuel Ovovor odd ox lepeta GAN =<ayva> Uvmara 


ETLX WPL. ‘ 
Schol. ad loc. djyara* ria réupara els (uv poppas rerumwpcva CUuvov. 
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of those who sacrificed offered not animal sacrifices but offerings 
in accordance with local custom. The word ‘epeta, the regular ritual 
term for animal sacrifices, is here opposed to Ovuata émiywpia, 
local sacrifices. But for the Scholiast the meaning of ‘local 
sacrifices’ would have remained dubious; he explains, and no doubt 
rightly, that these customary ‘local sacrifices’ were cakes made in 
the shape of animals. The principle i sacris simulata pro veris 
accipi was and is still of wide application, and as there is nothing 
in it specially characteristic of the Diasia it need not be further 
exemplified. 

Two notices of the Diasia in the Clouds of Aristophanes?! yield 
nothing. The fact that Strepsiades bought a little cart at the 
Diasia for his boy or even cooked a sausage for his relations is of 
no significance. Wherever any sort of religious ceremony goes on, 
there among primitive peoples a fair will be set up and outlying 
relations will come in and must be fed, nor does it concern us to 
decide whether the cart bought by Strepsiades was a real cart or 
as the Schohast suggests a cake-cart. Cakes in every conceivable 
form belong to the common fund of quod semper quod ubique. 
Of capital importance however is the notice of the Scholiast on 
line 408 where the exact date of the Diasia is given. It was 
celebrated on the 8th day of the last decade of the month 
Anthesterion—1.e. about the 14th of March. The Diasia was a 
Spring festival and therein as will be shown later (p. 52) lies its 
true significance. 

From Lucian we learn that by his time the Diasia had fallen 
somewhat into abeyance ; in the Jcaro-Menippos Zeus complains 
that his altars are as cold as the syllogisms of Chrysippos. Worn 
out old god as he was, men thought it sufficient if they sacrificed 
every six years at Olympia. ‘Why is it, he asks ruefully, ‘that for 
so many years the Athenians have left out the Diasia?’ It is sig- 
nificant that here again, as in the case of Cylon, the Olympian 
Zeus has tended to efface from men’s mind the ritual of him who 
bore the title Meilichios. The Scholiast? feels that some explana- 
tion of an obsolete festival is desirable, and explains: ‘the Diasia, 
a festival at Athens, which they keep with a certain element of 


1 yy. 864 and 408. 
? Lue. Icaro-Menip. 24 schol. ad loc. Ardova éopri’AOHvnow, qv érerédouy werd. 
Twos oruyvornros, Avovres év airy Avi Meidixlw. 
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chilly gloom (otvuyvorns), offering sacrifices to Zeus Meilichios.’ 
This ‘chilly gloom’ arrests attention at once. What has Zeus 
of the high heaven, of the upper air, to do with ‘chilly gloom, 
with things abhorrent and abominable? Styx is the chill cold 
water of death, Hades and the Erinyes are ‘chilly ones’ (atuyepo‘), 
the epithet is utterly aloof from Zeus. The Scholiast implies that 
the ‘chilly gloom’ comes in from the sacrifice to Zeus Meilichios. 
Zeus qué Zeus gives no clue, it remains to examine the title 
Meilichios. 


Xenophon in returning from his Asiatic expedition was hin- 
dered, we are told!, by lack of funds. He piously consulted a 
religious specialist and was informed that ‘Zeus Meilichios’ stood 
in his way and that he must sacrifice to the god as he was wont 
to do at home. Accordingly on the following day Xenophon 
‘sacrificed and offered a holocaust of pigs in accordance with 
ancestral custom and the omens were favourable.’ 

The regular ancestral ritual to Zeus Meilichios was a holocaust 
of pigs, and the god himself was regarded as a source of wealth, 
a sort of Ploutos. Taken by itself this last point could not be 
pressed, as probably by Xenophon’s time men would pray to Zeus 
pure and simple for anything and everything; taken in conjunction 
with the holocaust and the title Meilichios, the fact, it will pre- 
sently be seen, is significant. There is of course nothing to prove 
that Xenophon sacrificed at the time of the Diasia, though this 
is possible; we are concerned now with the cult of Zeus Meilichios 
in general, not with the particular festival of the Diasia. It may 
be noted that the Scholiast, on the passage of Thucydides already 
discussed, says that the ‘animal sacrifices’ at the Diasia were 
atpofata, a word usually rendered ‘sheep’; but if he is basing 
his statement on any earlier authority mpoSata may quite well 
have meant pig or any four-legged household animal; the meaning 
of the word was only gradually narrowed down to ‘sheep.’ 

It may be said once for all that the exact animal sacrificed is 
not of the first importance in determining the nature of the god. 
Pigs came to be associated with Demeter and the underworld 


1 Xen. Anab, vii. 8. 477 6¢ borepaig 6 Zevopav...€0vero Kal wroxavrer xolpous Tw 
matpwow vouw Kai éxaddépe. The incident probably took place in February, the 
month of the Diasia. See Mr H. G. Dakyns, Xen. vol. 1. p. 315. 
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divinities, but that is because these divinities belong to a primitive 
stratum, and the pig then as now was cheap to rear and a standby 
to the poor. The animal sacrificed is significant of the status of the 
worshipper rather than of the content of the god. The argument 
from the pig must not be pressed, though undoubtedly the cheap 
pig as a sacrifice to Zeus is exceptional. 

The manner of the sacrifice, not the material, is the real 
clue to the significance of the title Meilichios. Zeus as Meilichios 
demanded a holocaust, a whole burnt-ottering. "he Zeus of Homer 
demanded and received the tit- bits of the victim, though even these 
in token of friendly communion were shared by the worshippers. 
Such was the custom of the Ouranioi, the Olympians in general. 
Zeus Meilichios will have all or nothing. His sacrifice is not 
a happy common feast, it is a dread renunciation to a dreadful 
power; hence the atmosphere of ‘chilly gloom. It will later be 
seen that these wn-eaten sacrifices are characteristic of angry 
chosts demanding placation and of a whole class of underworld 
divinities in general, divinities who belong to a stratum of thought 
more primitive than Homer. For the present it is enough to 
mark that the service of Zeus Meilichios is wholly alien to that of 
the Zeus of Homer. The next passage makes still clearer the 
nature of this service. 

Most fortunately for us Pausanias, when at Myonia in Locris, 
visited! a sanctuary, not indeed of Zeus Meilichios, but of ‘the 
Meilichians. He saw there no temple, only a grove and an altar, 
and he learnt the nature of the ritual. ‘The sacrifices to “the 
Meilichians” are at night-time and it is customary to consume the 
flesh on the spot before the sun is up. Here is no question of 
Zeus; we have independent divinities worshipped on their own 
account and with nocturnal ceremonies. The suspicion begins to 
take shape that Zeus must have taken over the worship of these 
dread Meilichian divinities with its nocturnal ceremonial. The 
suspicion is confirmed when we find that Zeus Meilichios is, like 
the Erinyes, the avenger of kindred blood. Pausanias? saw near 
the Kephissos ‘an ancient altar of Zeus Meilichios; on it Theseus 
received purification from the descendants of Phytalos after he 
had slain among other robbers Sinis who was related to himself 
through Pittheus.’ 

EG oS Bieber 2) P.setol 4: 
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Again Pausanias! tells us that, after an internecine fray, the 
Argives took measures to purify themselves from the guilt of 
kindred blood, and one measure was that they set up an image of 
Zeus Meilichios. Meilichios, Easy-to-be-entreated, the Gentle, the 
Gracious One, is naturally the divinity of purification, but he is 
also naturally the other euphemistic face of Maimaktes, he who 
rages eager, panting and thirsting for blood. This Hesychius® 
tells us in an instructive gloss. Maimaktes-Meilichios is double- 
faced like the Erinyes-Eumenides. Such undoubtedly would have 
been the explanation of the worship of Zeus Meilichios by any 
educated Greek of the fifth century B.c. with his monotheistic 
tendencies. Zeus he would have said is all in all, Zeus Meilichios 
is Zeus in his underworld aspect—Zeus- Hades. 

Pausanias* saw at Corinth three images of Zeus, all under the 
open sky. One he says had no title, another was called He of 
the underworld (yOovcos), the third The Highest. What earlier 
cults this triple Zeus had absorbed into himself it is impossible 
to say. 

Such a determined monotheism is obviously no primitive con- 
ception, and it is interesting to ask on what facts and fusion of 
facts it was primarily based. Happily where literature and even 
ritual leave us with suspicions only, art compels a clearer definition. 


The two reliefs in figs. 1 and 2 were found at the Peiraeus 
and are now in the Berlin Museum‘. From the inscription on 
the relief in fig. 1 and from numerous other inscribed reliefs 
found with it, it is practically certain that at the place in 
which they were found Zeus Meilichios was worshipped. In any 
case the relief in fig. 1 is clearly dedicated to him. Above the 
splendid coiled beast is plainly inscribed ‘to Zeus Meilichios’ 


2 Pia. 20; 1. 2 Hesych. s.v. Maimaxrns: jerAlxios, Kabapovos. 

Seis 2.10- 

4 Permission to republish the two reliefs figured here and that in fig. 5 
has been courteously granted me by Professor Kekulé von Stradowitz, Director 
of the Berlin Museum, and I owe to his kindness the excellent photographs 
from which the reproductions are made. From the official catalogue (Beschreibung 
der Antiken Skulpturen in Berlin) 1 quote the following particulars as to material, 


provenance &c. 

1. Cat. 722, H. 0:58, Br. 0°31. Hymettus marble found with No. 723 at the 
Zea harbour not far from Ziller’s house. Taken to Berlin 1879. Inseribed ALI 
MEIAIXIOL. Date fourth century z.c., see CIA. u. 3, 1581, ef. Cld. 1, 8. 1578, 
1582, 1583. 

2. Cat. 723, material, provenance, date, same as 722. 
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(Avi MevAtyiw). We are brought face to face with the astounding 
fact that Zeus, father of gods and men, is figured by his wor- 
shippers as a snake. 
So astonishing is 
the inscription that 
M. Foucart!, who 
first discussed these 
reliefs, suggested 
that in Zeus Meili- 
chios we have 
merely a Hellenic 
rendering of a Phe- 
nician divinity, Baal 
Melek or Moloch. 
The worship of such 
a divinity would be 
well in place at the 
harbour of Muny- 
chia, and as M. 
Foucart points out, 
the names of the 
dedicators lack the 
demotic. Unfortu- 
nately for this in- 
teresting theory we 
have no evidence 
that ‘Moloch’ was Fie. 1. 
ever worshipped in 
snake form. Another way out of the difficulty was sought; the 
snake it was suggested was, not the god himself, but his attribute. 
But this solution does not square with facts. Zeus is one of the 
few Greek gods who never appear attended by a snake. Asklepios, 
Hermes, Apollo, even Demeter and Athene have their snakes, 





1 Bull. de Corr. Hell. vit. p. 507. I regret that in the first edition of my book 
I treated M. Foucart’s theory with, I fear, secant ceremony. The possibility of a 
contaminatio between the Phenician Baal and Zeus Meilichios cannot be lightly 
dismissed. For a discussion of the subject see especially Clermont-Ganneau, Le 
dieu Satrape, p. 65, on the river Meilichos at Patrae, and Lagrange, Etudes sur les 
Religions Sémitiques, p. 105. But until evidence is forthcoming of the snake-form 
of Moloch it is simpler to see in the snake Meilichios an indigenous snake demon 
of the under world. 
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Zeus never. Moreover when the god developed from snake form 
to human form, as, it will later be shown, was the case with 
Asklepios, the snake he once was remains coiled about his staff or 
attendant at his throne. In the case of Zeus Meilichios in human 
form the snake he once was not disappears clean and clear. 


The explanation of the snake as merely an attribute is indeed 
impossible to any unbiassed 
critic who looks at the relief 
in fig. 2. Here clearly the 
snake is the object wor- 
shipped by the woman and 
two men who approach with 
gestures of adoration. The 
colossal size of the beast as 
it towers above its human 
adorers is the Magnificat of 
the artist echoed by the wor- 
shippers. When we confront 
the relief in fig. 3, also found 
at the Peiraeus, with those 
in figs. 1 and 2, the secret 
is out at last. In fig. 3a 
man followed by a woman 
and childapproachesanaltar, 
behind which is seated a 
bearded god holding a scep- 
tre and patera for libation. Eee: 

Above is clearly inscribed 

‘Aristarche to Zeus Meilichios’ (Apiotapyn Avi Mewdeuyiw). And 
the truth is nothing more or less than this. The human-shaped 
Zeus has slipped himself quietly into the place of the old snake- 
god. Art sets plainly forth what has been dimly shadowed in 
ritual and mythology. It is not that Zeus the Olympian has 





‘an underworld aspect’; it is the cruder fact that he of the upper 
air, of the thunder and lightning, extrudes an ancient serpent- 
demon of the lower world, Meilichios, Meilichios is no foreign 
Moloch, he is home-grown, autochthonous before the formulation 


of Zeus. 
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How the shift may have been effected art again helps us to 





iGenes 


conjecture. In the same sanctuary at the Peiraeus that yielded the 


reliefs in figs. 1 and 2 was found 
the inscribed relief? in fig. 4. We 
have a similar bearded snake and 
above is inscribed ‘ Heracleides to 
the god. The worshipper is not 
fencing, uncertain whether he 
means Meilichios or Zeus; he 
brings his offering to the local 
precinct where the god is a snake 
and dedicates it to the god, the 
god of that precinct. It is not 
monotheism, rather it is parochial- 
ism, but it 1s a conception tending 
towards a later monotheism. 
When and where the snake is 
simply ‘the god, the fusion with 
Zeus is made easy. 





HPAKAEIAH ETNIO EN] 


Fie. 4. 


In fig. 5 is figured advisedly a monument of snake worship, 
which it must be distinctly noted comes, not from the precinct 
of Zeus Meilichios at the Peiraeus, but from Eteonos in Boeotia. 


When we come to the discussion of hero-worship, it will be seen 
that all over Greece the dead hero was worshipped in snake form 


1 Bull. de Corr. Hell. 1883, p. 510. 
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and addressed by euphemistic titles akin to that of Meilichios, 
The relief from Boeotia is a good instance of such worship and is 





Fire. 5. 


chosen because of the striking parallelism of its art type with that 
of the Peiraeus relief in fig. 3. The maker of this class of 
votive reliefs seems to have kept in stock designs of groups of 
pious worshippers which he could modify as required and to 
which the necessary god or snake and the appropriate victim 
could easily be appended. Midway in conception between the 
Olympian Zeus with his sceptre and the snake demon stands 
another relief! (fig. 6), also from the Peiraeus sanctuary. Meilichios 
is human, a snake no longer, but he is an earth god, he bears the 
cornucopia’, his victim is the pig. He is that Meilichios to whom 
Xenophon offered the holocaust of pigs, praying for wealth; he 
is also the Zeus-Hades of Euripides. We might have been 
tempted to call him simply Hades or Ploutos but for the inserip- 
tion [Kpito]Born Adi Mesdryie, ‘ Kritoboule to Zeus Meilichios,’ 
which makes the dedication certain. 

By the light then of these reliefs the duality, the inner 
discrepancy of Zeus Meilichios admits of a simple and straight- 
forward solution. It is the monument of a superposition of cults. 


1 From a photograph (Peiraeus 12) published by kind permission of the German 
Archaeological Institute, see Mph. Arch. 1886, p. 47. ; 

* The cornucopia would be a natural attribute for Zeus Ktesios who Dr Martin 
Nilsson kindly tells me appears in snake form (inscribed) on a yotive relief in the 
local Museum at Thebes. 
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But the difficulty of the name of the festival, Diasia, remains. 
There is no reason to suppose that the name was given late; and, 
if primitive, how can we sever it from Avos ? 





Fic. 6. 


It is interesting to note that the ancients themselves were not 
quite at ease in deriving Diasia from Avés. Naturally they were 
not troubled by difficulties as to long and short vowels, but they 
had their misgivings as to the connotation of the word, and they 
try round uneasily for etymologies of quite other significance. 
The Scholiast on Lucian’s Timon! says the word is probably 
derived from dvacaivew ‘to fawn on, ‘to propitiate. Suidas? 
says it comes from dsaduyeiv avtovds evxais Tas doas, because in 
the Diasia ‘men escaped from curses by prayers. If etymologi- 
cally absurd, certainly, as will be seen, a happy guess. 

Such derivations are of course only worth citing to show that 
even in ancient minds as regards the derivation of Diasia from 
Avos misgiving lurked. 

The misgiving is emphasized by the modern philologist. The 
derivation of Diasia with its long from Avés with its short 7 is 
scientifically improbable if not impossible. Happily another 
derivation that at least satisfies scientific conditions has been 
suggested by Mr R. A. Neil. Not only does it satisfy scientific 
conditions but it also confirms the view arrived at by independent 


1 Lucian, J'im. c. 7. 2 Suidas s.v. Acdova. 
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investigation of the ritual and art representations of Zeus 
Meilichios. Mr Neil! suggests that in several Greek words show- 
ing the stem éo this stem may stand by the regular falling away 
of the medial o for dtco and is identical with the Latin diro?. 
dirus, he notes, was originally a purely religious word. Such 
words would be the Diasia, whatever the termination may be, the 
Ata of Teos, and perhaps the Ilavéca of Athens. Seen in the 
hight of this new etymology the Diasia becomes intelligible: it is 
the festival of curses, imprecations ; it is nocturnal and associated 
with rites of placation and purgation, two notions inextricably 
linked in the minds of the ancients. 

We further understand why Meilichios seems the male double 
of Erinys and why his rites are associated with ‘chilly gloom, 
The Diasia has primarily and necessarily nothing to do with Acos, 
with Zeus ; it has everything to do with ‘dirae,’ magical curses, 
exorcisms and the like. The keynote of primitive ritual, it will 
become increasingly clear, is exorcism. 


In the light of this new derivation it is possible further to 
explain another element in the cult of Zeus Meilichios hitherto 
purposely left unnoticed, the famous Avos «e#édov, the supposed 
‘fleece of Zeus. The Avos cwdcov is, I think, no more the fleece 
of Zeus than the Diasia is his festival. 

Polemon, writing at the beginning of the second century B.C., 
undoubtedly accepted the current derivation, and on the statement 
of Polemon most of our notices of ‘the fleece of Zeus’ appear to 
be based. Hesychius® writes thus: ‘The fleece of Zeus: they use 
this expression when the victim has been sacrificed to Zeus, and 
those who were being purified stood on it with their left foot. 

1 J.H.S. xix. p. 114, note 1. ; 

2 Mr P. Giles kindly tells me that a rare Sanskrit word dveshas meaning ‘hate’ 
and the like exists and phonetically would nearly correspond to the Latin dirus. 
The corresponding form in Greek would appear as decos, unless in late Greek. But 
from the end of the fifth century B.c. onwards the pronunciation would be the same 
as dios, and if the word survived only in ritual terms it would naturally be confused 


with dos. Almost all authorities on Latin however regard the ru in dirus as a suflix 
containing an original r as in mirus, durus ete. This view, which would be fatal 


to the etymology of dirus proposed in the text, seems supported by a statement of 
Servius (if the statement be accurate) on Aen. mm. 235 ‘Sabini et Umbri quae nos 
mala dira appellant,’ as, though s between vowels passes in Latin and Umbrian 
into r, if remains an s sound in Sabine. 

3 Hesych. s.v. 6 6¢ Hodéuwy 70 éx Tod Aut reOvyévou lepelov. rom Athenaeus also 


we learn that Polemon had treated in some detail of the ‘fleece of Zeus’; Athenaeus 
says (x1. p. 478c), Ilo\duwv 6’ év r@ mepl rod dlov Kwolov Pyat... 
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Some say it means a great and perfect fleece. But Polemon says 
it is the fleece of the victim sacrificed to Zeus. 

But Polemon is by no means infallible in the matter of 
etymology, though invaluable as reflecting the current impression 
of his day. Our conviction that the Avos «e@dvov is necessarily 
‘the fleece of Zeus’ is somewhat loosened when we find that this 
fleece was by no means confined to the ritual of Zeus, and in so far 
as it was connected with Zeus, was used in the ritual only of a Zeus 
who bore the titles Meilichios and Ktesios. Suidas! expressly 
states that ‘they sacrifice to Meilichios and to Zeus Ktesios and 
they keep the fleeces of these (victims) and call them “ Dian,” and 
they use them when they send out the procession in the month of 
Skirophorion, and the Dadouchos at Eleusis uses them, and others 
use them for purifications by strewing them under the feet of those 
who are polluted.’ 

It is abundantly clear that Zeus had no monopoly in the fleece 
supposed to be his; it was a sacred fleece used for purification 
ceremonies in general. He himself had taken over the cult of 
Meilichios, the Placable One, the spirit of purification; we con- 
jecture that he had also taken over the fleece of purification. 

Final conviction comes from a passage in the commentary of 
Eustathius? on the purification of the house of Odysseus after the 
slaying of the suitors. Odysseus purges his house by two things, 
first after the slaying of the suitors by water, then after the hang- 


1 Suidas s.v. @Jovcl re TH TE Mewdtiylw Kal Tw Krnolw Act, ra dé Kwdia To’Twy 
gpurdooovor kal Ala (dia) mpocaryopevovra, ypavTar 6’ adbrots of Te Ukcpopoplwy rihv 
moumi oté\ovTes Kal 6 dadodxos ev ENevotve kat dddou Ties mpos Kaapuods vroaTop- 
pivtes ata Tots wool Tay évayev. For Ala Gaisford conjectures Avds but from the 
passage of HKustathius (see infr.) it is clear that we must read dia. 

2 Hustath. ad Od. xx1r. 481 § 1934—5 éd6xouw yap oi “EXdnves ottw Ta ToradTa 
pion KabatperOar Sioroumotmeva. Kal €repor ev SynAovor Tpdmrous Kabapolwy éErépous, a 
Kal é&dyovtes Tay olkwy pera Tas EOluous Eracdds mpocéppirTov aupddos eumadw Ta 
mpbowma oTpéportes Kal éEravidvTes dueraotpemTl. 0 O€ ye TonTiKOds "Odvaceds ovxX otTw 
motel GN’ ETépws amovaTeEpov. Pal yovv: oice Oéevoy yphuv Kak@v dkos...m3héov moijoas 
ovdév...0éevov dé Ouurduaros eldos Kafalpe doxodvTos Tovs mracmovs. 61d Kal diaoretdas 
kaxk@v dxos avté dnow 6 Toinris, ove Oé Twes EvTadAa emmdal cuv7ybers rots madatots 
otire orevwrds év  dvOpakes ataydmevar ato ayyelw épplarrovro émisbogparvas. ioréov 
d€ OTL ov bovov but Getou éylvovro Kadapuol abd. TpoTeX ws éypadn adda Kal puta Twa 
eis TOUTO xphoua nV. dipuoTepewy yotv, purov kara Ilavoaviav émirHdecov eis Kabapysv ° 
kal ads O€ els Tobira, éotly o8, mapehauBdvero, ws év “Ihudde patverar. Kal oi TO 
S.oTmoutew dé Epunvetovrés pacw bru dtov éxddovy Kwé.ov iepelou TUbeyvTos At werdixlw 
év Tots Kabappots, POlvovros Matmaxrnprdvos punvos bre HyovTo Ta Tommata, Kal Kabapuwv 
€xBodal eis Tas Tprddous EvyivovTo. elxov dé wera XElpas moumév* Srep Hv, paci, KnpUKLOV, 
céBas “Epuod. Kal éx tov to.o'rov moumod Kal Tov pnOévros Slov 76 dtoroumeiv...d\dws 
6é Kowdrepoy dtomoumeiy Kal amodioroumev épalyero To Atos adektKdKov émiKdHoes 
éxméunew Ta padd\a. Hustathius passes on to speak of purification by blood and 
the g@apuaxol, see p. 95. 
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ing of the maidens by fire and brimstone. His method of purifying 
is a simple and natural one, it might be adopted to-day in the 
disinfecting of a polluted house. This Eustathius notes, and 
contrasts it with the complex magical apparatus in use among the 
ancients and very possibly still employed by the pagans of his 
own day. He comments as follows: ‘The Greeks thought such 
pollutions were purified by being “ 
sort of purifications some others, and these purifications they carried 
out of houses after the customary incantations and they cast them 
forth in the streets with averted faces and returned without 
looking backwards. But the Odysseus of the poet does not act 
thus, but performs a different and a simpler act, for he says: 


sent away.” Some describe one 


“Bring brimstone, ancient dame, the cure of ills, and bring me fire 

That I the hall may fumigate.”’ 

In the confused fashion of his day and of his own mind 
Eustathius sees there is a real distinction but does not recognise 
wherein it lies. He does not see that Homer’s purification is actual, 
physical, rational, not magical. He goes on: ‘ Brimstone is a sort 
of incense which is reputed to cleanse pollutions. Hence the poet 
distinguishes it, calling it “cure of ills.” In this passage there are 
none of the incantations usual among the ancients, nor is there 
the small vessel in which the live coals were carried and thrown 
away vessel and all backwards.’ 

What half occurs to Eustathius and would strike any in- 
telligent modern observer acquainted with ancient ritual is that 
the purification of the house of Odysseus is as it were scientific ; 
there is none of the apparatus of magical ‘riddance.’ Dimly and 
darkly he puts a hesitating finger on the cardinal difference 
between the religion of Homer and that of later (and earlier) 
Greece, that Homer is innocent, save for an occasional labelled 
magician, of magic. The Archbishop seems to feel this as something 
of a defect, a shortcoming. He goes on: ‘It must be understood 
that purifications were effected not only as has just been described, 
by means of sulphur, but there are also certain plants that were 
useful for this purpose; at least according to Pausanias there 
is verbena, a plant in use for purification, and the pig was 
sometimes employed for such purposes, as appears in the Jliad.’ 
This mention of means of purification in general brings irre- 
sistibly to the mind of Eustathius a salient instance, the very 
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fleece we are discussing. He continues: ‘Those who interpret 
the word dvorroprety say that they applied the term 8SZov to the 
fleece of the animal that had been sacrificed to Zeus Meilichios 
in purifications at the end of the month of Maimakterion! when 
they performed the Sendings and when the castings out of 
pollutions at the triple ways took place: and they held in their 
hands a sender which was they say the kerukeion, the attribute of 
Hermes, and from a sender of this sort, pompos, and from the Sion, 
the fleece called “Dian,” they get the word 6so7rowzetv, divine 
sending.’ 

From this crude and tentative etymological guessing two im- 
portant points emerge. Kustathius does not speak of the ‘fleece 
of Zeus, but of the Dian or perhaps we may translate divine 
fleece. d¢os is with him an adjective to be declined, not the genitive 
of Zevs. This loosens somewhat the connection of the fleece with 
Zeus, as the adjective dios could be used of anything divine or even 
magical in its wonder and perfection. Further, and this is of 
supreme importance, he connects the Dian fleece with the difficult 
word votrowretv, and in this lies the clue to its real interpretation. 
‘That this, he goes on—meaning his derivation of Svoropetv from 
mwopumos the kerukeion of Hermes and 8iov the divine fleece— is so 
we find from special investigation, but in more general parlance 
by Svomopumeiv and drodvoropreiy is meant the sending away of 
unclean things in the name of Zeus Averter of Evil. Eustathius 
evidently gets nervous; his ‘special investigation’ is leading him 
uncomfortably near the real truth, uncomfortably far from the 
orthodox Zeus, so he pulls himself up instinctively. 

The explanation of the strange word dzodioropcetv, to which 
Eustathius at the close of his remarks piously reverts, is still 
accredited by modern lexicons. dzroSiomopreicOar—the middle 
form is the more usual—means, we are told, ‘to avert threatened 
evils by offerings to Zeus*’ Are scholars really prepared to 
believe that dzrodvoropuretcOar means, to put it shortly, ‘to Zeus 
things away’? The lexicons after this desperate etymology proceed: 
‘hence, to conjure away, to reject with abhorrence, and finally, 
under a heading apart, ‘ arodvoTopreto bar olxov, to purify a house.’ 
Surely from beginning to end the meaning inherent in the word 


? Maimaktes, it will be remembered, is the other face of Meilichios, see supra. 
2 See Liddell and Scott, s.yv. 
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is simply ‘to rid of pollution’; avodvoToureicAar is substantially 
the same as azrovréuzrevy, to send away, to get rid of, but—and 
this is the important point—the element dco emphasizes the means 
and method of the ‘sending.’ The quantity of the «¢ in aoé.o0- 
ToutretccOar we have no means of knowing, the ¢ in Diasia the 
feast of Zeus Meilichios is long, the « in the dtov «wédvov used in 
his service is long, the d¢ev cwd.or is used in ritual concerned with 
d.oTromTrovjeva, its purpose is amod.oTrouTreic Aa. Is it too bold 
to see in the mysterious 6vo the same root as has been seen in 
Diasia and to understand avoévoTopTretc Oar as ‘ to effect riddance 
by magical imprecation or deprecation’ ? 





The word dirus is charged with magic, and this lives on in the 
Greek word dios which is more magical than divine. It has that 
doubleness, for cursing and for blessing, that haunts all inchoate 
religious terms. ‘The fleece is not divine in our sense, not definitely 
either for blessing or for cursing; it 1s taboo, it is ‘medicine,’ it 
is magical. As magical medicine it had power to purify, ie. in 
the ancient sense, not to cleanse physically or purge morally, but 
to rid of evil influences, of ghostly infection. 

Magical fleeces were of use in ceremonies apparently the most 
diverse, but at the bottom of each usage lies the same thought, 
that the skin of the victim has magical efficacy as medicine 
against impurities. Dicaearchus' tells us that at the rising 
of the dog-star, when the heat was greatest, young men in the 
flower of their age and of the noblest families went to a cave 
called the sanctuary of Zeus Aktaios, and also (very significantly 
it would seem) called the Cheironion; they were girded about 
with fresh fleeces of triple wool. Dicaearchus says that this was 
because it was so cold on the mountain; but if so, why must the 
fleeces be fresh? Zeus Aktaios, it is abundantly clear, has taken 
over the cave of the old Centaur Cheiron; the magic fleeces, newly 
slain because all ‘medicine’ must be fresh, belong to his order as 
they belonged to the order of Meilichios. 

Again we learn that whoever would take counsel of the oracle 
of Amphiaraos’ must first purify himself, and Pausanias himself 

1 Dicaearch. Frg, Hist. 11. 262. 

2 P, 1, 34.2—5. Strabo (vi. p. 284) says that the Daunians when they consulted 


the oracle of the hero Calchas sacrificed a black ram to him and slept on the fleece, 
The worshippers of the ‘Syrian Goddess,’ Lucian says (De Syr. Dea 35), knelt on the 
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adds the explanatory words, ‘Sacrificing to the god is a ceremony 
of purification. But the purification ceremony did not, it would 
appear, end with the actual sacrifice, for he explains, ‘Having 
sacrificed a ram they spread the skin beneath them and go to 
sleep, awaiting the revelation of a dream’; here again, though the 
name is not used, we have a dtov c@dz.ov, a magic fleece with 
purifying properties. It is curious to note that Zeus made an 
effort to take over the cult of Amphiaraos, as he had taken that of 
Meilichios ; we hear of a Zeus Amphiaraos’, but the attempt was 
not a great success; probably the local hero Amphiaraos, himself 
all but a god, was too strong for the Olympian. 


The results of our examination of the festival of the Diasia 
are then briefly this. The cult of the Olympian Zeus has over- 
laid the cult of a being called Meilichios, a being who was 
figured ‘as a snake, who was a sort of Ploutos, but who had also 
some of the characteristics of an Hrinys; he was an avenger of 
kindred blood, his sacrifice was a holocaust offered by might, his 
festival a time of ‘chilly gloom.” A further element in his cult 
was a magical fleece used in ceremonies of purification and in the 
service of heroes. The cult of Meilichios is unlike that of the 
Olympian Zeus as described in Homer, and the methods of puri- 
fication characteristic of him wholly alien. The name of his 
festival means ‘the ceremonies of imprecation.’ 


The next step in our investigation will be to take in order 
certain well-known Athenian festivals, and examine the cere- 
monies that actually took place at each. In each case it will be 
found that, though the several festivals are ostensibly consecrated 
to various Olympians, and though there is in each an element 
of prayer and praise and sacrificial feasting such as is familiar to 
us in Homer, yet, when the ritual is closely examined, the main 
part of the ceremonies will be seen to be magical rather than what 
we should term religious. Further, this ritual is addressed, in so 
far as it is addressed to any one, not to the Olympians of the 
upper air, but to snakes and ghosts and underworld beings; its 
ground and put the feet and the head of the victim on their heads. He probably 
means that they got inside the skin and wore it with the front paws tied round the 


neck as Heracles wears the lion-skin. 
1 Dicaearchus t. 6. 
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main gist is purification, the riddance of evil influences, this rid- 
dance being naturally prompted not by cheerful confidence but 
by an ever imminent fear. 

In the pages that foilow but little attention will be paid to 
the familiar rites of the Olympians, the burnt-sacrifice and its 
attendant feast, the dance and song; our whole attention will be 
focussed on the rites belonging to the lower stratum. This course 
is adopted for two reasons. First, the rites of sacrifice as described 
by Homer are simple and familiar, needing but little elucidation 
and having already received superabundant commentary, whereas 
the rites of the lower stratum are often obscure and have met 
with little attention. Second, it is these rites of purification 
belonging to the lower stratum, primitive and barbarous, even 
repulsive as they often are, that furnished ultimately the material 
out of which ‘mysteries’ were made—mysteries which, as will be 
seen, when informed by the new spirit of the religions of Dionysos 
and Orpheus, lent to Greece its deepest and most enduring 
religious impulse. 


ATTIC CALENDAR. 


Nore. Names of Festivals selected for special discussion are printed in 
large type. Names of Festivals incidentally discussed in italics. 


1. Hecatombaion July, August Kronia, Panathenaia 

2. Metageitnion Aug., September Metageitnia 

3. Boedromion Sept., October Eleusinia and Greater Mysteries 
4. Pyanepsion Oct., November THESMOPHORIA. Pyanepsia and 


Oschophoria [ Id. Oct. (Oct. 15) 
October Horse | 


5. Maimakterion Noy., December ‘Avs K@d.ov’ 

6. Poseideon Dec., January Haloa 

7. Gamelion Jan., February Gamelia (Lenaia ?) 

8. Anthesterion Feb., March ANTHESTERTIA, Drasta, Lesser 
Mysteries [xv. Kal. Mart. (Feb. 
15) Lupercalia] [(Feb. 21) 
Feralia] 

9. Elaphebolion March, April Dionysia 

10. Munychion April, May Munychia, Brauronia 

11. Thargelion May, June THARGELIA, Kallynteria,Plynterta 
(May 15 Argei, June 15 Vest- 
alia, Q. St. D. F.) 

12. Skirophorion June, July Skirophoria, Arrephoria, Dipo- 


lia, Bouphonia 
The Athenian official calendar began in the month Heca- 
tombaion (July—August) at the summer’s height. In it was 
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celebrated the great festival of the Panathenaia, whose very name 
marks its political import. Such political festivals, however 
magnificent and socially prominent, it is not my purpose to 
examine; concerning the gist of primitive religious conceptions 
they yield us little. The Panathenaia is sacred rather to a city 
than a goddess. Behind the Panathenaia lay the more elementary 
festival of the Kronia, which undoubtedly took its name from the 
faded divinity Kronos; but of the Kronia the details known are 
not adequate for its fruitful examination. 

A cursory glance at the other festivals noted in our list shows 
that some, though not all, gave their names to the months in which 
they were celebrated, and (a fact of high significance) shows also 
that with one exception, the Dionysia, these festivals are not 
named after Olympian or indeed after any divinities. Metageitnia, 
the festival of ‘changing your neighbours, is obviously social or 
political. The Eleusinia are named after a place, so are the 
Munychia and Brauronia. The Thesmophoria, Oschophoria, Skiro- 
phoria and Arrephoria are festivals of carrying something; the 
Anthesteria, Kallynteria, Plynteria festivals of persons who do 
something; the Haloa a festival of threshing-floors, the Thargelia 
of jirst-fruits, the Bouphonia of o#-slaying, the Pyanepsia of bean- 
cooking. In the matter of nomenclature the Olympians are much 
to seek. 

The festivals in the table appended are arranged according to 
the official calendar for convenience of reference, but it should be 
noted that the agricultural year, on which the festivals primarily 
depend, begins in the autumn with sowing, ie. in Pyanepsion. The 
Greek agricultural year fell into three main divisions, the autumn 
sowing season followed by the winter, the spring with its first 
blossoming of fruits and flowers beginning in Anthesterion, and 
the early summer harvest (o77@pa) beginning in Thargelion, the 
month of first-fruits ; to this early harvest of grain and fruits was 
added with the coming of the vine the vintage in Boedromion, and 
the gathering in of the later fruits, e.g. the fig. All the festivals 
fall necessarily much earlier than the dates familiar to us in the 
North. In Greece to-day the wheat harvest is over by the middle 
or end of June. 

No attempt will be made to examine all the festivals, for two 
practical reasons, lack of space and lack of material; but fortunately 
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for us we have adequate material for the examination of one 
characteristic festival in each of the agricultural seasons, the 
Thesmophoria for autumn, the Anthesteria for spring, the Thar- 
gelia for early summer, and in each case the ceremonies of the 
several seasons can be further elucidated by the examination of 
the like ceremonies in the Roman calendar. To make clear the 
superposition of the two strata!, which for convenience’ sake may 
be called Olympian and chthonic, the Diasia has already been 
examined. In the typical festivals now to be discussed a like 
superposition will be made apparent, and from the detailed 
examination of the lower chthonic stratum it will be possible to 
determine the main outlines of Greek religious thought on such 
essential points as e.g. purification and sacrifice. 

It would perhaps be more methodical to begin the investigation 
with the autumn, with the sowing festival of the Thesmophoria, 
but as the Thesmophoria leads more directly to the consum- 
mation of Greek religion in the Mysteries it will be taken last. 
The reason for this will become more apparent in the further 
course of the argument. We shall begin with the Anthesteria. 


1 As regards the ethnography of these two strata, I accept Prof. Ridgeway’s view 
that the earlier stratum, which I have called chthonic, belongs to the primitive 
population of the Mediterranean to which he gives the name Pelasgian; the later 
stratum, to which belongs the manner of sacrifice I have called ‘Olympian,’ is 
characteristic of the Achaean population coming from the North. But, as I have 
no personal competency in the matter of ethnography and as Prof. Ridgeway’s 
second volume is as yet unpublished, I have thought it best to state the argument 
as it appeared to me independently, i.e. that there are two factors in religion, one 
primitive, one later. Recent study has led me to feel that these factors are 
themselves, specially in the case of the primitive stratum, far more complex than I 
at first thought. 


CHAPTER, TT 


THE ANTHESTERIA. 


THE RITUAL OF GHOSTS AND SPIRITS. 


Our examination of the unpromising Diasia has so far led 
us to the following significant, if somewhat vague, results. The 
festival in all probability did not originally belong to Zeus, 
but to a being called Meilichios, a snake god or demon. The 
worship of this being was characterized by nightly ceremonies, 
holocausts which the sun might not behold; it was gloomy in 
character, potent for purification. The name of the festival 1s 
probably associated with dirae, curses, imprecations. 

The Diasia, gloomy though it is, is a spring festival and its 
significance will be yet more plainly apparent if we examine 
another, the other spring festival of the Greeks, ie. the 
Anthesteria, which gives its name to the first spring month 
Anthesterion. 

If we know little about the Diasia, about the Anthesteria’ we 
know much. Apollodorus, quoted by Harpocration, tells us that 
the whole festival collectively was called Anthesteria, that it was 
celebrated in honour of Dionysos, and that its several parts, Le. its 
successive days, were known as Pithoigia (cask-opening), Choes 
(cups), Chytroi (pots). The exact date of the festival is fixed, 
the three successive days falling from the 11th to the 13th of 
Anthesterion’®. 


1 The sources for the Anthesteria are collected and discussed in the Lexicons of 
Pauly-Wissowa and of Daremberg and Saglio and more completely in Dr Martin 
Nilsson’s Studia de Dionysiis Atticis (Lundae, 1900), which has been of great 
service to me. 

2 Harpocrat. s.v. 
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On the first day, the 11th of Anthesterion, ie. the Pithoigia, 
Plutarch! tells us ‘they broached the new wine at Athens. 
It was an ancient custom, he adds, ‘to offer some of it as a 
libation before they drank it, prayimg at the same time that the 
use of the drug (dapuaxov) might be rendered harmless and 
beneficial to them.’ This is a clear case of the offering of first- 
fruits. Among his own people, the Boeotians, Plutarch adds, ‘ the 
day was called the day of the Good Spirit*®, the Agathos Daimon, 
and to him they made offermgs. The month itself was known as 
Prostaterios. The scholiast to Hesiod‘ tells us that the festival 
was an ancestral one (€v Tof’s watpio.s), and that it was not allow- 
able to hinder either household slaves or hired servants from 
partaking of the wine. 

The casks once opened, the revel set in and lasted through 
the next day (the Choes or Cups) and on through the third 
(the Chytroi or Pots). The day of the Choes seems to have 
been the climax, and sometimes gave its name to the whole 
festival. ; 

It is needless to dwell on all the details of what was in intent 
a three days’ fair. A ‘Pardon’ in the Brittany of to-day affords 
perhaps the nearest modern analogy. The children have holidays, 
fairmgs are bought, friends are feasted, the sophists get their 
fees, the servants generally are disorganized, and every one down 
to the small boys, as many a vase-painting tells us, is more or less 
drunk. There is a drinking contest presided over by the King 
Archon, he who first drains his cup gets a cake, each man crowns 
his cup with a garland and deposits the wreath in keeping of the 
priestess of the sanctuary of Dionysos in the Marshes. On the day 
of the Cups takes place the august ceremony of the wedding of the 
wife of the King Archon to the god Dionysos. On that day alone 
in all the year the temple of Dionysos is opened *. 

On the third day, the Chytroi or Pots, there was a dramatic 
contest® known as Xdrpwvor, Pot-contests. During this third 
day the revel went on; Aristophanes’ has left us the 
Plut. Q. Symp. ur. 7. 1. 

The gist of such offerings will be considered under the Thargelia. 
Plut. Q. Symp. vu. 3. 

Op. 368. 

Discussed in relation to Dionysos, see infra, Chapter vii. 


See p. 76. 
Ar. Ran. 212, trans. Mr Gilbert Murray. 


Nqcaeee ew 
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picture of the drunken mob thronging the streets at the holy 
Pot-Feast : 


‘O brood of the mere and the spring, 
Gather together and sing 
From the depths of your throat 
By the side of the boat 
Coax, as we move in a ring. 


As in Limnae we sang the divine 
Nyseian Giver of Wine, 

When the people in lots 

With their sanctified Pots 
Came reeling around my shrine.’ 

The scholiast on the Acharnians', a play which gives us a 
lively picture of the festival, says that the Choes and the Chytroi 
were celebrated on one day. The different days and acts of the 
whole Anthesteria were doubtless not sharply divided, and if each 
day was reckoned from sunrise to sunset confusion would easily 


arise. 


So far a cursory inspection clearly shows that the Anthesteria 
was a wine-festival in honour of Dionysos. Moreover we have the 
definite statement of Thucydides? that ‘the more ancient Dionysia 
were celebrated on the 12th day of the month Anthesterion in the 
temple of Dionysos in the Marshes.’ The reference can only be 
to the Choes, so that the festival of the Choes seems actually to 
have borne the name Dionysia. Harpocration® goes even further; 
he says, quoting Apollodorus, that ‘the whole month was sacred to 
Dionysos.’ 

A more searching examination of the sources reveals beneath 
the surface rejoicings, as in the case of the Diasia, another and 
more primitive ritual, and a ritual of widely different significance. 
It has escaped no student of Greek festivals that through the 
Anthesteria there ran ‘a note of sadness. Things were not 
altogether so merry as they seemed. This has been variously 
explained, as due to the ‘natural melancholy of the spring, or 
more recently as evidence of the fact that Dionysos had his 
‘chthonic side’ and was the ‘Lord of souls.’ A simpler ex- 
planation hes at the door. 

The clue to the real gist of the Anthesteria is afforded by 


1 Aristoph. Ach. 1076, schol. ad loc. 2 Thucyd. 1. 15. 
3 Harpocrat. s.v. Xdes. 
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a piece of ritual performed on the last day, the Chytroi. The 
Greeks had a proverbial expression spoken, we are told, of those 
who ‘on all occasions demand a repetition of favours received.’ 
Tt ran as follows: ‘Out of the doors! ye Keres; it is no longer 
Anthesteria.’ Suidas' has preserved for us its true signification ; 
it was spoken, he says, ‘implying that in the Anthesteria the 
ghosts are going about in the city. From this fragmentary state- 
ment the mandate, it is clear, must have been spoken at the close 
of the festival, so we cannot be wrong in placing it as the last act 
of the Chytroi. 

The statement of Suidas in itself makes the significance of the 
words abundantly clear, but close parallels are not wanting in the 
ritual of other races. The Lemuria at Rome is a case in point. 
According to Ovid? each father of a family as the festival came 
round had to lay the ghosts of his house after a curious and 
complex fashion. When midnight was come and all was still, he 
arose and standing with bare feet he made a special sign with his 
fingers and thumb to keep off any ghost. Thrice he washes his 
hands in spring water, then he turns round and takes black beans 
into his mouth; with face averted he spits them away, and as he 
spits them says, ‘These I send forth, with these beans I redeem 
myself and mine. Nine times he speaks, and looks not back. 
The ghost, they believe, picks them up and follows behind if no 
one looks. Again he touches the water and strikes the brass of 
Temesa and begs the ghost to leave his house. When nine times 
he has said, ‘Shades of my fathers, depart’ (Manes exite paterni!), 


1 Suidas s.v. @Upafe- tw rijs Ovpas: 
Ovpage Kapes, ox é7’ ’AvOeornpia, 
ol wév dia mAHOos olkerav Kapixav cipjcbal pacw, ws év rots’ AvOerrnplos evwxoupéevwv 
avr@y Kal ov épyafopévwv. Tihs ovv eopras TeNecbelons Néyew éml Ta Epya Exméurovras 
avrous: 
Oupage Kapes, ovk &r’ “AvOeornpia. 
Tweés O€ olrw THY Tapoiulay pact: 
Ovpace Kipes, ov eve AvOecrnpia, 
ws Kata Thy mwédw Tots AvOectnpios Tov WuyGy meprepxouévuw. 
Photius s.v. substantially identical. 
To the information here given Zenobius (Cent. Paroimiogr.) adds: Elpnrac dé 7 


Tapowla érl Trav ra ara émi(nrovvraw mavrore NauBdvew. It is fortunate that Suidas 
records his second conjecture, as his first is rendered plausible by the fact that we 
know the household servants were admitted to the Pithoigia. Probably in classical 
days xfjpes had already become an old fashioned word for souls and the formulary 


may have been easily misunderstood. Mommsen in his second edition (este der 
Stadt Athen, p. 386) argues that the form x7pes is impossible because ‘Gespenstern 
zeigt man nicht die Thiir wie einem Bettler,’ a difficulty that will scarcely be felt 
by any one acquainted with primitive customs. 

* Ovid, Fasti v. 443. 


te 
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he looks back and holds that the rite has been duly done. We 
cannot impute to the Anthesteria all the crude minutiae of the 
Lemuria, but the content is clearly the same—the expulsion of 
ancestral ghosts. The Lemuria took place not in the spring but 
in the early summer, May—a time at which ceremonies of puri- 
fication were much needed. 

A second striking parallel is recorded by Mr Tylor’. He says 
of a like Sclavonie custom, ‘when the meal was over the priest 
rose from the table and hunted out the souls of the dead like 
fleas with these words: “Ye have eaten and drunk, souls, now go, 
now go”. Dr Oldenberg? calls attention to another analogy. 
In sacrifices in India to the dead the souls of ancestors are first 
invoked, then bidden to depart, and even invited to return again 
after the prescribed lapse of a month. 

The formula used at the close of the Anthesteria is in itself 
ample proof that the Anthesteria was a festival of All Souls; 
here at last we know for certain what was dimly shadowed in the 
Diasia, that some portion at least of the ritual of the month 
Anthesterion was addressed to the powers of the underworld, 
and that these powers were primarily the ghosts of the dead. 
The evidence is not however confined to an isolated proverbial 
formulary. The remaining ritual of the Chytroi confirms it. 
Before they were bidden to depart the ghosts were feasted and 
after significant fashion. 


The scholiast on Aristophanes* commenting on the words tots 
iepotat Xvtpovor, ‘at the holy Pot-feast, explains the ceremonies 
as follows: ‘The Chytroi is a feast among the Athenians; the 
cause on account of which it is celebrated is explained by Theo- 
pompos who writes thus: ...... “They have the custom of sacrificing 
at this feast, not to any of the Olympian gods at all, but to Hermes 
Chthonios”; and again in explaining the word yvtpa, pot: “ And 
of the pot which all the citizens cook none of the priests tastes, 


1 Primitive Culture 11. p. 40. 2 Religion des Vedas, p- 553. 

3 Schol. ad Ar. Ran. 218 rots iepoto: Xvtposrs Xitpor €opri) Tap’ pages? dyerat 
6€ Tape TavTny Thy airiav, ay kal Ocdropmros éxrierat pape otTws* < .-ETELTO" 
Ovew adtots bos EXover Tay pev’ Ohuperiow Gedy ovdevi TO TapaTay, “Epen “ae XAov lw. 
kal THS XUT pas, av Epouor mayvtes ol KaTa Ty mow, ovdeis yeverau TOV lepewy* ToUTO O€ 
moovor TH <1 = MEE. kai" Tovs TOTE ced fat IDET bmép Tay amobaviyvTwr 


iNdcacbar Tov “Epujy. iep@v Ray., iepéwv Ven.: whichever be followed, the mandate 
of not tasting is clear. 
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they do this on the (13th) day”; and again: “Those present 
appease Hermes on behalf of the dead”. The scholiast on 
another passage in Aristophanes! says substantially the same, 
but adds, again on the authority of Theopompos, that the practice 
of cooking the dish of seeds was observed by those who were 
saved from the deluge on behalf of those who perished. The 
deluge is of course introduced from a desire to get mythological 
precedent; the all-important points are that the yvtpa, the dish of 
grain and seeds, was offered to none of the Olympians, not even 
to Dionysos in whose honour the festival was ostensibly celebrated, 
but only to Hermes Chthonios, Hermes of the Underworld, and 
that of this sacrifice no man tasted. It was no sacrifice of com- 
munion, but like the holocaust made over utterly to dread chthonic 
powers, and behind this notion of sacrifice to the underworld 
deities lay the still earlier notion that it was dead men’s food, 
a supper for the souls. 

Before we leave the yutpa it is necessary to examine more 
precisely the name of the day, Chytroi. August Mommsen®? has 
emphasized the fact, too much neglected, that the name of the 
festival is masculine, of yvtpos not ai yvtpar. The feminine 
form yvUtTpac means pots artificially made; the masculine form 
xutpo., Which occurs far less frequently, means in ordinary parlance 
natural pots, i.e. holes in the ground. Pausanias* speaks of a certain 
natural bath at Thermopylae which the country people called ‘ the 
Chytroi of the women’; and Herodotos‘ describes it in the same 
terms. Theophrastos® in his History of Plants speaks of a certain 
plant as growing in a place between the Kephisos and the Melas, 
‘the place being called Pelekania, i.e. certain hollows in the marsh, 
the so-called Pot-holes.’ Hesychius®, interpreting of yutpivor, says 
they are ‘the hollow places of the earth through which springs 
come up. The word xorvpByOpa itself, in classical Greek a 
natural pool, became in mediaeval Greek a font, and it may be 


1 Schol. ad Ar. Ach. 1076 Xrpous' Oedrouros robs Siatwhévras éx To) Karakduo Mod 
évioal pno xbrpas wavoreppulas bOev obrw KAnOjvar Thy éopriy...THs 5& XUTPAS ovdéva 
yevoacba. 

2 Feste der Stadt Athen, p. 385. 

3 P. ty. 35. 9 KodkuuBnOpa qyTwa dvoudgovow ol emrxwplior XUTpous ~yuracKelous. 

4 Herod. yur. 176. 

5 Theoph. Hist. Plant, tv. 11. 8 obros 6é 6 rémos mporayopeverar uv Ilehexavia, 
Toro 6° éarlv drra xvrpor Kadovpevor Babiopara Tis Nuys. 

6 Hesych. s.v. ol xvrpwor. 
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noted that the natural chasms that occur in western Yorkshire 
still locally bear the name of ‘ Pots.’ 

It is possible therefore that the festival took its name from 
natural holes in the ground in the district of the Limnae where it 
was celebrated, a district to this day riddled with Turkish cisterns 
made of great earthen jars (7i@or). Such holes may have been 
used for graves, and were in many parts of Greece regarded as the 
constant haunt of ghosts going up and down. They were perhaps 
the prototypes of the ‘chasms in the earth’ seen in the vision of 
Er'. Near akin were the megara or chasms of Demeter at 
Potniae’, and the clefts on and about the Pnyx where the women 
celebrated the Thesmophoria (p. 125). Such chasms would be the 
natural sanctuaries of a Ge and ghost cult. 

It is obvious that the two forms yvtpot and yutpae would 
easily pass over into each other, and it is hard to say which came 
first. It is also to be noted that, though the masculine form more 
often means natural hole, it is also used for artificial pot. Pollux’, 
in discussing ‘the vessels used by cooks,’ says that when Delphilos 
speaks of the big pot (yvtpov péyav) at the cook’s, he clearly 
means the yvtpa, not the foot-pan (yutpo7oda). Though the 
form xyvtTpor ultimately established itself, the associations of 
xUTpa, artificial pot, seem to have prevailed, and these associa- 
tions are important and must be noted. 

Hesychius‘ says that by ¢apyaxn is meant the yv’tTpa which 
they prepared for those who cleansed the cities. From the 
scholiast on the Choephorot of Aeschylus’ we learn that the 
Athenians purified their houses with a censer made of a pot; 
‘this they threw away at the meeting of three ways and went 
away without turning back. Here we have of course the origin 
of ‘Hecate’s suppers.’ These were primarily not feasts for the 
goddess but purification ceremonies, of which, as no mortal might 
taste them, it was supposed an infernal goddess partook. The day 
of the Chytroi was a day of such purifications. From some such 
notion arose the Aristophanic word éyyuTpégerr, ‘to pot,’ Le. to utterly 
ruin and destroy, to make away with. The scholiast® explains it as 


1 Plato, Rep. 614 c. J 1, iby (Shs 370n. x. 99° 
4 Hesych. s.v. papuakh: 77 xUTpa Hv HTolwatov Tots KaBalpovar Tas mO)eLs. 
2 OB, ° 


® Schol. ad Ar. Vesp, 289. 
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referring to the practice of exposing children, but Suidas! knows 
of another meaning ; he says the éyyutpiotpsac were those ‘women 
who purified the unclean, pouring upon them the blood of the 
victim, and also those who ‘poured libations to the dead, those in 
a word who performed ceremonies of placation and purgation. 


It is curious that, though most modern writers from Crusius 
onwards have recognised that the Chytroi was a dies nefastus and 
in the main a festival of ghosts, this day has been separated off 
from the rest of the Anthesteria, and the two previous days have 
been regarded as purely drinking festivals:—the Pithoigia the 
opening of the wine-cask, the Choes the drinking of the wine- 
eups. And yet for the second day, the Choes, literary testimony 
is explicit. Spite of the drinking contest, the flower-wreathed 
cups and the wedding of Dionysos, all joyful elements of the 
service of the wine-god, the Choes was a dies nefastus, an unlucky 
day, a day to be observed with apotropaic precautions. Photius’, 
in explaining the words papa 7uépa, ‘day of pollution,’ says such 
a day occurred ‘in the Choes in the month of Anthesterion, in 
which (i.e. during the Choes) they believed that the spirits of 
the dead rose up again. From early morning they used to chew 
buckthorn and anointed their doors with pitch. Buckthorn, 
known to modern botanists as Rhamnus catharticus, is a plant of 
purgative properties. The ancient Athenian, like the modern 
savage, believed that such plants have the power of keeping off 
evil spirits, or rather perhaps of ejecting them when already in 
possession. Chewing a substance was naturally a thorough and 
efficient way of assimilating its virtues. The priestess of Apollo 
chewed the laurel leaf. It seems possible that she may have 
primarily had to do this rather as a means of ejecting the bad 
spirits than to obtain inspiration from the good. Fasting is a 
substantial safe-guard, but purgation more drastically effective. 
The prophylactic properties of rhamnus, buckthorn, were well 
known to the ancients. Dioscorides* in his Materia Medica 

1 Suidas s.v. éyxurplorpuu* al ras xods Tots TeTeNEuTNKboW EMLpepoUTAl...€YKUTPl- 
atplas 6@ héyerOar Kal boat Tovs évaryets Kaalpovow, alua émcxéovoat lepelov. 

2 Photius s.v. puapa quépa* év rots Xovolv "AvOearnpi@vos pnvos, ev @ Soxovow al 
Wuxal Trav rerevTncdyTwv dviévat, pdyywv ewhev Evacdvro kal wirry Tas Oupas Expr. 

% Diose. De mat. med. 1. 119 Aéyerar 6é Kai kAGvas avrijs OUpats n Ovpact mpooTe- 


bévras amoKpovew Tas Tov papyak@v Kakovpylas. For this reference I am indebted to 
the kindness of Dr Frazer, who also notes that in Ovid spina alba, white thorn, is 
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writes, ‘it is said that branches of this plant attached to doors 
or hung up outside repel the evil arts of magicians.’ Possibly, 
in addition to the chewing of buckthorn, branches of it were 
fastened to doors at the festival of the Choes, and served the same 
purpose as the pitch. Pitch, Photius tells us in commenting on 
rhamnus, was on account of its special purity used also to drive 
away sprites at the birth of a child—always a perilous moment?. 

It is not easy to imagine an enlightened citizen of the Athens 
of the fifth century B.c., an Aeschylus, a Pericles, chewing buck- 
thorn from early dawn to keep off the ghosts of his ancestors, but 
custom in such matters has an iron hand. If the masters of the 
house shirked the chewing of buckthorn, the servants would see 
to it that the doors were at least anointed with pitch; it is best 
to be on the safe side in these matters, and there is the public 
opinion of conservative neighbours to be considered. Be this as 
it may, it is quite clear that the day of the Choes was a day of 
ghosts like the day of the Chytrov. 

But, if the ceremonies of the Choes clearly indicate the ‘un- 
lucky’ nature of the day, what is to be made of the name? 
Nothing, as it stands. Choes, Cups, are undeniably cheerful. But, 
as in the case of Chytroi, there may have been a confusion 
between approximate forms; the two words yon, funeral libation, 
and yovs, cup, have a common stem yor. May not yoes have 
superimposed itself on yoai, wine-cups upon funeral libations ? 
A scholiast on Aristophanes? seems to indicate some such a con- 
taminatio. In explaining the word yoas, he says the meaning is 
‘pourings forth, offerings to the dead or libations. An oracle was 
issued that they must offer libations (yoas) yearly to those of the 
Aetolians who had died, and celebrate the festival so called.’ Here 
the name of a festival Xoas is oxytone, and though we cannot 
placed in a window to keep off tristes noxas and striges (Ovid, Fasti v1. 129—163), 
and compares the English notion that hawthorn keeps off witches (see Golden Bough, 
second edit. vol. 1. p. 124, note 3). Miss M. C. Harrison tells me that to this day 
rue (ruta) is eaten on Ascension Day at Pratola Peligna and other places in the 
Abruzzi, “that the witches may not come to torment our children” (noi mangiamo 
la ruta affinche le streghe non vengano a tormentare le creature nostre); see A. De 
Nino, Usi Abruzzesi 1. p. 168. 

1 Phot. s.v. pduvos: purdv 6 év rots Xovoly ws ddekipdpuaxov éuacavro Ewher, Kal 
mitTyn €xplovTo Ta OwWpyaTa, aulayTos yap airy: did Kai év rats yevéoece Tov Tadlwv 
xplovor Tas oiklas eis améNacw Tov damdver. 

2 Schol. ad Ar. Ach. 961 Xods: éyxtcews, evaylouara éml vexpois } orovdds. 


> , \ ~ \ a“ a a > n L reSs\ a » ‘ 
exmimTe. Xpnouos dev Xous Tols TeOvedor Tay AiTwOv émdyew ava av eros Kai 
€optny Xoas dye. 
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assume that it was identical with the Athenian Choes, it looks as 
if there was some confusion as to the two analogous forms. 

If we view the Choes as Xoai, the Cups as Lzbations, the 
anomalous and, as it stands, artificial connection of Orestes with 
the festival becomes at once clear. At the drinking bout of the 
Choes, we learn from Athenaeus! and other authorities, the 
singular custom prevailed that each man should drink by himself. 
A mythological reason was sought to account for this, and the 
story was told? that Orestes, polluted by the blood of his mother, 
came to Athens at the time of the celebration of the Choes. The 
reigning king, variously called Pandion and Phanodemus, wished 
to show him hospitality, but religious scruple forbade him to let 
a man polluted enter the Sanctuaries or drink with those cere- 
monially clean. He therefore ordered the Sanctuaries to be shut 
and a measure of wine (yovs) to be set before each man severally, 
and bade them, when they had finished drinking, not to offer up 
the garlands with which they had been crowned in the Sanctuaries, 
because they had been under the same roof with Orestes; but he 
bade each man place his wreath round his own cup, and so bring 
them to the priestess at the precinct of the Limnae. That done, 
they were to perform the remaining sacrifices in the Sanctuary. 
From this, Athenaeus adds, the festival got the name of Cups. 
The mad Orestes in the Iphigenia in Tauris tells the same tale 
and naively states that, though he was hurt by the procedure, he 
dare not ask the reason, knowing it all too well. 

The whole account is transparently aetiological. Some mytho- 
logical precedent is desired for the drinking bout of the Choes, 
based as it was on a ceremony of funeral libations ; it is sought and 
found or rather invented in the canonical story of Orestes, and he 
is made to say in a fashion almost too foolish even for a madman : 


‘And this I learn, that my mishaps became 
A rite for the Athenians; and Pallas’ folk 
Have still this custom that they reverence 
The Choan vessel.’ 


If we suppose that the Cups (ydes) were originally Libations 
(yoai), the somewhat strained punctilio of the host becomes at 
least intelligible. Orestes is polluted by the guilt (dyos) of his 


1 Athen. vir. 2, p. 276. wan 3 ey ges? 
* Athen. x. 49, p. 437 and Suidas s.v. Xdes. % Bur. Iph. in 7. 955 eq. 
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mother’s blood, he finds the people in the Limnae?, close to the 
Areopagos, celebrating the Xoai, the libations to the dead; till 
he is purified from kindred blood he cannot join: all is simple 
and clear. 

If the Choes were in intent yoat, the Cups Libations, the 
ceremony has an interesting parallel in a rite performed at the 
Eleusinian mysteries. Athenaeus®, in discussing various shapes 
of cups says: ‘The plemochoé is an earthen vessel shaped like 
a top that stands fairly steady; some call it, Pamphilos tells us, 
the cotyliscus. And they use it at Eleusis on the last day of the 
mysteries, which takes its name Plemochoai from the cup. On 
this day they fill two plemochoae and set them up, the one towards 
the East, the other towards the West, and pronounce over them a 
magic formula. The author of the Peirithous mentions them, 
whether he be Ktesias the Tyrant or Euripides, as follows: 


“That these plemochoae down the Chthonian chasm 
With words well-omened we may pour.”’ 


It is at least significant that a compound of the word xox 
should both give its name to a festival day and to a vessel 
used in chthonic ritual. 

The Chytroi and Choes then bear unmistakeably a character of 
gloom, and in their primary content are festivals of ghosts. But 
what of the Pithoigia? Surely this day is all revel and jollity, all 
for Dionysos ? 


Had we been dependent on literature alone, such would have 
been our inevitable conclusion. In Plutarch’s account of the 
Pithoigia (p. 33), the earliest and fullest we possess, there is 
no hint of any worship other than that of the wine-god, no hint 
of possible gloom. Eustathius* indeed tells of a Pithoigia or Jar- 
opening which was ‘not of a festal character, but in every respect 
unlucky,’ but this is the Pithoigia, the Jar-opening, of Pandora. 
Here we have a hint that a Pithoigia need not be an opening of 
wine-jars; there are other jars, other openings, but save for 
the existence of one small fragile monument the significance of 
the hint would have escaped us. 


1 For the topographical question see my Primitive Athens, p. 83. 
2 Athen. xt. 93, p. 496. 
3 Bustath. ad Il. xxtv. 526, p. 1363. 26 ody éoprdcomos...ddrX’ és TO wav amogpds. 
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In the vase-painting in fig. 7 from a lekythos in the University 
Museum of Jena! we see a Pith- 
oigia of quite other and more 
solemn intent. <A large pithos 
is sunk deep into the ground. 
It has served as a grave. In 
primitive days many a man, 
Diogenes-like, lived the ‘life 
of the jar’ (€w1) wi@ov), but not 
from philosophy, rather from 
dire necessity. During the Pelo- 
ponnesian war, when the city was 
crowded with refugees, a jar (7- 
Oaxvn) was a welcome shelter? 
A man’s home during his life is 
apt to be his grave in death. 
In the Dipylon Cemetery at 
Athens, at Aphidna®, at Corfu, 
at Thoricus, and in many an- 
other burying place, such grave pithot have come to light. From 
the grave-jar in fig. 7 the lid has been removed; out of it have 
escaped, fluttering upward, two winged Keres or souls, a third 
soul is in the act of emerging, a fourth is diving headlong back 
into the jar. Hermes Psychopompos, with his magic staff in his 
hand, is evoking, revoking the souls. The picture is a speaking 
commentary on the Anthesteria; we seem to hear the mandate 
‘Out of the doors! ye souls; it is no longer Anthesteria!’ The 
Pithoigia of the Anthesteria is the primitive Pithoigia of the 
grave-jars, later overlaid by the Pithoigia of the wine-jars. 

The vase-painting in fig. 7 must not be regarded as an actual 
conscious representation of the Athenian rite performed on the 
first day of the Anthesteria. It is more general in content; it is 
in fact simply a representation of ideas familiar to every Greek, 
that the pithos was a grave-jar, that from such grave-jars souls 





1 First published by Dr Paul Schadow, Hine Attische Grablekythos, Inaugural- 
Dissertation (Jena, 1897), reproduced and discussed by the present writer J./1.5. 
xx. p. 101. ohn ta 

2 Ar. Eq. 792. Mr RB. A. Neil ad loc. points out that midos answers to jidelia in 


etymology, to doliwm in meaning. 
3 Dr Sam. Wide, ‘Aphidna in Nord-Attica,’ A. Mitt. 1896, p. 398. 
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escaped and to them necessarily returned, and that Hermes was 
Psychopompos, Evoker and Revoker of souls. The vase-painting 
is in fact only another form of the scene so often represented on 
Athenian white lekythoi, in which the souls flutter round the 
erave-stele. The grave-jar is but the earlier form of sepulture ; 
the little winged figures, the Keres, are identical in both classes 
of vase-painting. 

The nature of these Keres will be further analysed when we 
come to the discussion of primitive demonology. For the present 
it is enough to note that the Keres in the vase-paintings and the 
Keres of the Anthesteria are regarded as simply souls of dead 
men, whereas the little winged phantoms that escape from 
Pandora’s jar are indeed ghosts, but ghosts regarded rather as 
noisome sprites than as spirits; they are the source of disease 
and death rather than dead men’s souls. The jar of Pandora 
is not so much a grave as a store-house of evil; the pithos as 
store-house not only of wine but of grain and all manner of 
provisions was familiar to the Greeks. The ordimary pithos was 
pointed at the base and buried permanently in the earth like a 
Turkish cistern; a row of such pithoi, like those recently unearthed 
at Cnossus, might serve equally as a wine-cellar or a granary or a 
cemetery. 


The attributes of Hermes in the vase-painting in fig. 7 are 
noticeable. In one hand he holds his familiar herald’s staff, the 
kerykeion. But, and this is the interesting point, he is not using 
it; it is held in the left hand, inert ; it is merely attributive, present 
out of convention. The real implement of his agency in revoking 
the souls is held uplifted in the right hand; it is his rhabdos, his 
magic wand. 

This rhabdos is, I think, clearly to be distinguished from the 
kerykeion, though ultimately the two became contaminated. The 
kerykeion or herald’s staff is in intent a king’s sceptre held by 
the herald as deputy; it is a staff, a walking-stick, a Baxzpov, 
by which you are supported; the rhabdos is a simple rod, even 
a pliable twig, a thing not by which you are supported but with 
which you sway others. It is in a word the enchanter’s wand. 

It is with a rhabdos that Circe! transforms the comrades of 

1 Od. x. 236. 
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Odysseus into swine; it is as magical as the magic potion they 


drink : 


‘Straight with her rhabdos smote she them and penned them in the sties.’ 


With the rhabdos Hermes! led the ghosts of the slain suitors 


to Hades. He held in his hand 


‘His rhabdos fair and golden wherewith he lulls to rest 

The eyes of men whoso he will, and others by his hest 

He wakes from sleep. He stirred the ghosts; they followed to their doom 
And gibbered like the bats that throng and gibber in the gloom.’ 


This magic wand became the attribute of all who hold sway 
over the dead. It is the wand, not the sceptre, that is the token 
of life or death, as Pindar” shows: 

‘Nor did Hades the king 
Forget his wand to wave 
Whereby he doth bring 


Shapes of men dying 
Adown the hollow roadway of the grave.’ 


The rhabdos as magic wand was trevot8poros, enchanter of the 
dead, before it became as sceptre trevaiBportos, ruler of mortals. 

Eustathius tells us in the passage already discussed®, that the 
kerykeion was also called woymcs, conductor, and that it was 
carried in the hands of those who performed ceremonies of purifi- 
cation. He is trying, it will be remembered, to derive the words 
dtoTrouTrety and amrodvoTrou7rety. When an ancient author is trying 
to derive words, we are bound to accept his statements only with 
the utmost caution; still in this particular instance there seems no 
reason for suspecting the statement that the kerykeion was called 
Topmos ; it is dragged in quite gratuitously, and does not help out 
the proposed derivation. What Eustathius says is this: ‘At the 
end of the month Maimakterion they perform ceremonies of sending, 
among which was the carrying of the magic fleece, and there take 


1 Od. xx1v. 1—9. 
2 Pind. Ol, 1x. 33 
od’ ’Atéas dxwyrav exe papdor 
Bpbrea cwpal’ a Kardye Kol\ay mpos ayucdy 
OvackéyTwr. 
axwhray is usually rendered ‘unraised’ as though the sceptre were lifted in token 
of kingly power. I translate by ‘wave’ because I believe the action denoted is the 
waving or moving of a wand, not the raising of a sceptre. The verb xiwéw is, 
I believe, characteristic of this wand-waving. xwéw is used in Homer (loc. cit.) 
7H 5 dye xwhoas. By Pindar’s time the wand and the sceptre were fused, but 
he is haunted by the old connotation of magic. 
3 For text, see p. 24, note 2. 
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place then throwings out of purifications at the crossways, and 
they hold in their hands the pompos (1.e. conductor), which 
they say is the kerykeion, the attribute of Hermes.’ The object 
of the whole ceremony is ‘to send out polluted things.’ It is, 
I think, significant that the kerykeion, or rather to be strictly 
accurate the rhabdos!, was carried in apotropaic ceremonies, pre- 
sumably with a view to exorcise bad spirits, which as will appear 
later were regarded as the source of all impurities. It is the 
other face of revocation ; the rhabdos is used either for the raising 
or the laying of ghosts, for the induction (é€sraywy7) of good spirits, 
for the exorcism (azrotpo7mn) of bad. 

In discussing the Anthesteria on a previous occasion’, I felt 
confident that in the opening of the grave-jars we had the complete 
solution of the difficulty of the unlucky character of the day 
Pithoigia. It seems to me now in the light of further investi- 
gation that another ritual element may have gone to its deter- 
mination. 

Plutarch*, in discussg the nature of the sacred objects 
committed to the care of the Vestal Virgins, makes the following 
notable statement: ‘Those who pretend to have most special 
knowledge about them (i.e. the Vestal Virgins) assert that there 
are set there two jars (760) of no great size, of which the one is 
open and empty, the other full and sealed up, and neither of them 
may be seen except by these all-holy virgins. But others think 
that this is false, and that the idea arose from the fact that the 
maidens then placed most of their sacred things in two jars, and 
hid them underground below the temple of Quirinus, and that the 
place even now is called from that by the title Pithisct (Doliola).’ 
We have two other notices of these Doliola. Varro‘ says: ‘The 
place which is called Doliola is at the Cloaca Maxuma, where 
people are not allowed to spit. It is so called from the jars 
beneath the earth. Two accounts are given of these jars: some 


1 Space forbids the discussion of the whole evolution of the kerykeion. It 
contains elements drawn from both sceptre and rhabdos. The rhabdos is sometimes 
forked like a divining rod: the forks were entwined in various shapes. Round the 
rhabdos a snake, symbol of the underworld, was sometimes curled as the snake 
is curled round the staff of Aesculapius. Ultimately the twisted ends of the 
rhabdos were crystallized into curled decorative snakes. In like fashion the frayed 
fringe of the leather aegis of Athene is misunderstood and rendered as snakes. By 
the time of Eustathius, kerykeion and rhabdos are not clearly differentiated. 

So dale 2S% 105, AOI 3 Plut. Vit. Cam. xx. 

4 Ling. Lat. 5 § 157. 
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say they contain the bones of dead bodies, others that after the 
death of Numa Pompilius certain sacred objects (religiosa quae- 
dam) were buried there.’ Festus' gives substantially the same 
account, but he says that the sacred objects were buried there 
when the Gauls invaded the city. 

Of jars containing ‘sacra’ we have in Greece no knowledge, 
but it is significant to find that Zeus, who was the heir to so 
much antique ritual, had on his threshold in Olympus two jars 
one containing good the other evil?: 


> 


‘Jars twain upon Zeus’ threshold ever stood ; 
One holds his gifts of evil, one of good. 


With some such notion as that of the Pithoigia must have 
been connected the ceremony of the opening of the mundus or 
round pit on the Palatine. Festus* tells us that on three days 
in the year, August 24, October 5, November 6, the lapis manalis 
that covered it was removed. Varro, quoted by Macrobius‘, adds : 
‘when the mundus is open, the gate of the doleful underworld gods 
is open.’ 


It has been shown that the ritual of each of the several days 
points determinedly ghost-wards. The names in each case admit 
at least of chthonic interpretation. It remains to examine the 
collective name Anthesteria. 

The ancients sought and found what was to them a satisfactory 
etymology. Istros, writing in the third century B.c. and quoted by 
Harpocration, says that Anthesterion is the blossoming month 
because then ‘the most of the things that spring from the earth 
blossom forth®’ The Ltymologicon Magnum’* offers an easy-going 
alternative: feast and month bear their names either because the 
earth then began to blossom, or because they offered flowers at 
the festival. 

It was not the habit of those days to trouble about ‘verb-stems’ 
and ‘nouns of the agent in typ, but it is surprising to find that 
the dubious guess hazarded by Istros should have passed so long 


1 Pauli excerpta ex Lib. Pomp. Fest. s.v. doliola. 
2 Iliad xxty. 527 
dowol yap re mio xaraxelara év Aids obd@ 
dupwv ola dldwor kaxGv erepos d¢ édwy. 
% Fest. 154. 4 Maer. Sat. 1. 16. 18. 
> Harpocrat. s.v. "Avleor. 61a 7d mreloTa Tov ex Tis ys ave Tore. 
Etym. Mag. 8.v. Avdeornpia. 
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unchallenged by modern science, the more so as flowers have but 
a general and accidental connection with the ritual of the feast. 
Are scholars really content with an etymology that makes of the 
Anthesteria the festival of those who ‘did the flowers’ ? 

In a recent paper in the Hellenic Journal? Dr A. W. Verrall 
has faced the difficulty and offered a new solution. The names of 
festivals, he points out, are no exception to the rule that nouns in 
Tnpto are normally formed from verb-stems through the ‘noun of 
the agent’ in rnp, and take their sense from the action described 
by the verb, as cwTnpvos, NUTHpLOs, BouvdevTHptov. In like fashion 
the names of festivals ending in tnpva describe the action in which 
the ceremony consisted, or with which it was chiefly connected. 
Thus avaxAnTnpra is a feast or ceremony of avaxdnots, avaxahuT- 
Tnpia of avaxadvyis and so on. Prima facie then a derivation 
of Anthesteria should start from the assumption that the stem 
is verbal. 

‘But we need not assume that the verbal stem is aveo-. 
Perhaps av@ec- itself needs analysis; and for the first syllable 
there is an obviously possible origin in the preposition av- (ava), 
of which so many examples (e.g. dv@ewa = avabewa) are preserved 
in the poets. The verb-stem will then be 6ec-, which is in fact a 
verb-stem and has more than one meaning. The meaning which 
would perhaps in any case have suggested itself first, and which 
now seems especially attractive, is that which appears in the 
archaic verb @écacOat or Oécoacbar to pray or pray for*, and 
in the adjectives wodv@ectos and amoGeatos. Prayers and invo- 
cations addressed to the dead were a regular part of the proceed- 
ings by which they were brought back to the world of the living. 
The compound ava@écoac@a would, after the analogy of avaxanetv 
and the like, bear the sense to raise by prayer or to recall by 
prayer, literally “to pray up” or “pray back.” And av@ecrnpia, 
derived from ava@éccac@a, would be the feast of revocation, the 
name, as usual, signifying the action in which the ceremony con- 
sisted and which was the object of it*,’ 

In connection with this new and illuminating etymology, it is 
interesting to note that even in their misguided derivation from 


ys pp oom a 2 Od. x. 526. 

3’ My view of the primitive significance of the root @ec, which is perhaps 
primarily rather to conjure than to pray, will appear more clearly when we come 
to the discussion of the Thesmophoria. 
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av@os the ancients themselves lay stress not so much on the 
flowers as on the rising up}, the av@eiy é« THs ys. Under the 
word “AvOeva the Htymologicon Magnum says ‘a title of Hera 
when she sends up (avinov) fruits, where there seems a haunting 
of the true meaning though none of the form?. 

Dr Verrall declines to assert positively the derivation of 
Anthesteria he propounds, but a second philological argument 
brings certain conviction. Mr R. A. Neil suggests that the root 
which appears in Greek as Ges may appear as fes fer in Latin. 
This gives us the delightful equation or rather analogy av-@eo- 
typia, in-fer-iae. Of course inferiae is usually taken as from 
infer, infra ete., but no Latin word ought to have medial f except 
when preceded by a separable prefix. To make certainty more 
certain we have the Feralia, the festival of All Souls, kept from 
the 13th to the 21st of the month of Fe(b)ruary. The month of 
purification is the month of rites to the dead, in a word purgation 
is the placation of souls. This is true for Latin and Greek alike 
and will emerge more clearly when we come to study in detail the 
ritual of the month of February. 


ANTHESTERION AND FEBRUARY. 


The general analogy between the months of Anthesterion and 
February, and the fact that both alike were unlucky and given 
over to the service of the dead, was clear to the ancients them- 
selves. The scholiast on Lucian’s Timon*, commenting on the 
word Diasia, says: ‘The day is unlucky...there were among the 
Greeks certain days which brought with them complete idleness 


1 Dr Wuensch in his instructive pamphlet Hin Friihlingsfest auf Malta (Leipzig, 
1902) discusses a spring festival of the flowering of beans which he believes to be 
analogous to the Anthesteria, but the rites practised are wholly different. Dr Hiller 
von Gaertringen (Festschrift fiir O. Benndorf) calls attention to the title Anthister 
which occurs in an inscription found on Thera, but the inscription is of the second 
century B.c., the festival of the ‘Anthesteria’ was celebrated on Thera, as indeed 
wherever there was a primitive population, and Anthister must haye borrowed rather 
than lent his name. 

* Archbishop Eustathius may have had a dim consciousness of the separable 
dva when he says dv@os dre éx Tov dvabdew mapikrac kard ovyKowhy. 

® Schol. ad Luc. Tim. 43 droppas 7 huépa]...noav map’ EA\now thuépac dmpatlay 
elanyoupevar mavTos Kal apylav, ds dmoppdbas éxddouv. év ravrats ode wpooetrev dv rls 
Twa, ovde Kabdmak piros éreulyvuTo pitw, adda Kal Ta lepa axpnudriora HV avrois. 
éxahetro 6¢ Taira a’rois kard Tov Pevpovdpoy pava dre Kal éviyifov Tots KaraxVovlo.s® 
kal mds ovTos 6 phy dveiro KaTovxopévos pera oruyvérnros mdavrwy mpoldvTwr Erepov 
tpbmov by kal ra Atdova aruyvdgovres ayov “AOnvato. 
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and cessation of business, and which were called unlucky (azro- 
pases). On these days no one would accost any one else, and 
friends would positively have no dealings with each other, and 
even sanctuaries were not used. These times were so accounted on 
the analogy of the month of February, when also it was the custom 
to sacrifice to those below, and all that month was dedicated to 
the dead and accompanied by gloom, everything going on in an 
unusual fashion just as the Athenians celebrated the Diasia in 
gloom. Clearly to the scholiast the Diasia is but one element 
of a month given over to the dead. 

The meaning of Anthesterion, the significance of its ceremonies, 
have been effectively overlaid by the wine-god and his flower 
garlands, but with the Romans there was no such superposition 
and consequently no misunderstanding. ‘They clearly realized two 
things, that February was the month of the dead, and that it was 
the month of purification. Plutarch in his Roman Questions* 
asks ‘Why was Decimus Brutus wont to sacrifice to the dead 
in December, whereas all other Romans offered libations and sacri- 
fices to the dead in the month of February?’ In his twenty-fifth 
Question®, while discussing the reasons why the days following 
respectively the Calends, Nones and Ides of each month were 
unlucky, he tells us that the Romans ‘used to consecrate the first 
month of the year to the Olympian gods, but the second to the 
gods of the earth, and in this second month (February) they were 
wont to practise certain purifications and to sacrifice to the dead.’ 
Athenaeus® states that ‘Juba the Mauretanian said that the month 
of February was so called from the terrors of the lower world, with 
regard to means taken for riddance from such alarms at the time 
when the winter is at its height, and it is the custom to offer 
libations to the dead on several days.’ Juba the Mauretanian must 
have known quite well that in February the winter was not at its 
height. He states correctly the fact that February was a month 
devoted to ceremonies for the riddance of terrors from the under- 


1 Plut. Q. R. xxxtv. did rl, roy GAwy “Pwualwy év TS PeBpovapiw uunvi movoupévwy 
xoas Kal évayicpovs Trois TeOvnKkdat, Aéxiuos Bpodros (ws Kexépwy iordpnxev) év 7@ 
AexeuBplwy totr’ émpartev; 

2 Plut. Q. R. xxv. rv unvev Tov pev mpOrov’O)uurioss Geois iépwaav Tov dé devrepov 
xOovios ev @ kal Kabapmovs Tivas TeoUoL Kal Tols KaTOLYoMEVOLS EvaryifovTw. 

3 Athen. m1. 53 p. 98 Tov 6€ ujva TodTov KAnOjvai Pnow 6 Mavpdcros 168as awd ray 
Karovoaiwy péBuv Kar’ dvaipecw Tay demudtwv ev @ TOU XEyL@vds éoTL TO AKuaLdTaToV 
kal 200s Tre Tots KaTOLXOMEVOLS TAS XOUS EmLpepey ToANals Huepacs. 
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world, but carelessly adds an impossible reason for the selection of 
this particular month. 


Ovid is of all witnesses the most weighty because his testimony 
is in part unconscious. In the opening words of the second book 
of the Fasti}, after an invocation to Janus, he goes straight to the 
question of what the Romans meant by the word februuwm; he 
notes that the term was applied to many things, wool, a branch 
from a pine-tree, grain roasted with salt, and finally concludes that 
‘any thing by which the soul was purged was called by his rude 
ancestors februum. 


‘Denique quodcumque est, quo pectora nostra piantur, 
Hoe apud intonsos nomen habebat avos.’ 


The month he feels sure got its name from these ‘februa’ or 
purifications, but he asks ‘was it because the Luperci purified all 
the soil with the strips of skin and accounted that a purification 
or atonement, or was it because when the dies ferales were accom- 
plished then owing to the fact that the dead were appeased there 
was a season of purity?’ 

‘Mensis ab his dictus secta quia pelle Luperci 
Omne solum lustrant idque piamen habent ? 

Aut quia placatis sunt tempora pura sepulcris, 
Tune cum ferales praeteriere dies ?’ 

Both the ceremonials, the Lupercalia and the Feralia, were, 
he knows, cathartic: that Fe(b)rua and Feralia were etymologically 
and significantly the same naturally he does not guess. Still less 
could he conjecture that etymologically February and Anthesterion 
are in substance one. 

The two great February festivals? to which Ovid alludes are of 
course the Feralia and the Lupercalia, celebrated respectively on 
the 21st and 15th of February. 

The Feralia was but the climax of a series of days beginning 
on Feb. 13th and devoted to ceremonies of the worship of ancestors, 
Parentalia. It is curious that, though the Lemuria (May 9—13) 
were marked as Nefasti, none of the days of the Parentalia were so 
marked: still from the 13th to the 21st marriages were forbidden, 


1 Ovid, Fasti u. 19. 

2 The ceremonies of the Lupercalia have been fully discussed by Warde-lowler, 
The Roman Festivals, p. 310, and very fully by Mannhardt, Mythologische Forsch- 
ungen, p. 72. 
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temples closed, and magistrates appeared without their insignia ; 
clearly there was some lingering dread of ghosts that might be 
about. Parentalia and Feralia alike were ceremonies wholly 
devoted to the placation of ghosts. 

In the Luperealia, on the other hand, it is purification rather 
than placation that is the prominent feature in the rites. Much 
in the Lupercalia is obscure, and especially the origin of its name, 
but one ritual element is quite certain. Goats and a dog were 
sacrificed, two youths girt themselves in the skins of the slain 
goats, they held in their hands strips of the hides of the victims. 
They ran round a certain prescribed portion of the city, and as 
they ran smote the women they met with the strips of skin. 
These strips of skin were among the things known as /ebrua, 
purifiers, and by their punfying power they became fertility 
charms. 

‘Forget not in your speed, Antonius, 
To touch Calpurnia, for our elders say 
The barren touchéd in this holy chase 
Shake off their sterile curse1.’ 

There -has been much needless discussion as to whether in cere- 
monies where striking and beating occur the object is to drive out 
evil spirits or to stimulate the powers of fertility. Primitive man 
does not so narrowly scrutinize and analyse his motives. To strike 
with a sacred thing, whether with a strip of skin from a victim or 
a twig from a holy tree, was to apply what the savage of to-day 
would call ‘ good medicine.’ Precisely how it worked, whether by 
expulsion or impulsion, is no business of his. 

When the Catholic makes the sacred sign of the Cross over 
his food, is he, need he be, quite clear as to whether he does it to 
induce good or to exorcise evil? The peasant mother of to-day 
may beat her boy partly with a view to stirring his dormant moral 
impulses, but it is also, as she is careful to explain, with intent to 
‘beat the mischief out of him.’ In the third Mime of Herondas? 
the mother is explicit as to the expulsive virtue of beating. Her 
boy is a gambler and a dunce, so she begs the schoolmaster to 


‘Thrash him upon his shoulders till his spirit, 
Bad thing, is left just hovering on his lips.’ 


1 Julius Caesar, Act 1. Sc. 2, v. 6. 
° Herond, Mim. m1. 3. 
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She is in the usual primitive dilemma: his spirit is bad but 
it is his life; it is kill and cure. 

The strips of goat-skin were febrwa’, purifying, and thereby 
fertility charms. As such they cast sudden illumination on the 
‘magic fleece’ already discussed. The animal sacrificed, be it 
sheep or goat or dog, is itself a placation to ghosts or underworld 
powers; hence its skin becomes of magical effect: the deduction 
is easy, almost inevitable. The primary gist of the sacrifice is to 
appease and hence keep off evil spirits; it is these evil spirits that 
impair fertility: in a word purification is the placation of ghosts. 

The question ‘ What was purity to the ancients?’ is thus seen to 
be answered almost before it isasked. Purity was not spiritual purity 
in our sense—that is foreign to any primitive habit of thought, 
nor was it physical purity or cleanliness—it was possible to be 
covered from head to foot with mud and yet be ceremonially pure. 
But so oddly does the cycle of thought come round, that the purity 
of which the ancients knew was, though in a widely different sense, 
spiritual purity, 1.e. freedom from bad spirits and their maleficent 
influence. To get rid of these spirits was to undergo purification. 
In the month of February and Anthesterion the Roman or Greek 
might, mutatis mutandis, have chanted our Lenten hymn: 

‘Christian, dost thou see them 
On the holy ground 

How the hosts of Midian 
Prowl and prowl around ? 
Christian, up and smite them!’ 

Till the coming of the new religion of Dionysos, the Greek 
notion of purity seems not to have advanced beyond this negative 
combative attitude, this notion of spiritual forces outside and 
against them. 


The question yet remains ‘ Why did this, purification need to 
take place in the spring?’ The answer is clear. Why did our 
own near ancestors have spring cleanings ? 


‘Winter rains and ruins are over 

And all the season of snows and sins,... 
While in green underwood and cover 
Blossom by blossom the Spring begins.’ 


1 Serv, ad Verg. Aen. vim. 343 nam pellem ipsam capri veteres februwm vocabant. 
Varro (Ling. Lat. v1. 13) says that februuwm was Sabine for purgamentum. 


54 The Anthesteria [CH. 


Winter is a reckless time with its Christmas and its Saturnalia. 
There is little for the primitive agriculturist to do and less to 
fear. The fruits of the earth have died down, the gods have done 
their worst. But when the dead earth begins to awake and put 
forth bud and blossom, then the ghosts too have their spring 
time, then is the moment to propitiate the dead below the earth. 
Ghosts were placated that fertility might be promoted, fertility 
of the earth and of man himself. 


It is true that the primitive rites of February and Anthe- 
sterion, of Romans and Greeks, were in the main of ‘riddance.’ 
The ghosts, it would seem from the ritual of the Choes and Chytroi, 
the chewing of buckthorn, anointing with pitch, the mandate to 
depart, were feared as evil influences to be averted; but there 
is curlous evidence to show that at the time of the Anthesteria 
the coming of the ghosts was regarded as a direct promotion of 
fertility. Athenaeus'!, quoting the Commentaries of Hegesander?, 
tells us of a curious tradition among the natives of Apollonia in 
Chalkis. ‘Around Apollonia of Chalkidike there flow two rivers, 
the Ammites and the Olynthiacus and both fall into the lake Bolbe. 
And on the river Olynthiacus stands a monument of Olynthus, 
son of Herakles and Bolbe. And the natives say that in the 
months of Elaphebolion and Anthesterion the river rises because 
Bolbe sends the fish apopyris to Olynthus, and at that season an 
immense shoal of fish passes from the lake to the river Olynthus. 
The river is a shallow one, scarcely overpassing the ankles, but 
nevertheless so great a shoal of the fish arrives that the inhabi- 
tants round about can all of them lay up sufficient store of salt 
fish for their needs. And it is a wonderful fact that they never 
pass by the monument of Olynthus. They say that formerly 
the people of Apollonia used to perform the accustomed rites to 
the dead in the month of Elaphebolion, but now they do them 
in Anthesterion, and that on this account the fish come up in 
those months only in which they are wont to do honour to the 
dead.’ Here clearly the dead hero is the source of national 
wealth, the honours done him are the direct impulsion to fertility. 
The gloomy rites of aversion tend to pass over into a cheerful, 
hopeful ceremonial of ‘tendance.’ 


1 Athen. vim. 11 p. 334 F, 2 3rd cent. B.c. 





| Placation of Ghosts 


Or 


5 


To resume, the Anthesteria was primarily a Feast of All 
Souls: it later’ became a revel of Dionysos, and at the revel 
men wreathed their cups with flowers, but, save for a vague and 
unscientific etymology, we have no particle of evidence that the 
Anthesteria was ever a Feast of Flowers. The transition from 
the revocation of ghosts with its dire association to a drunken 
revel may seem harsh, but human nature is always ready for the 
shift from Fast to Feast, witness our own Good Friday holiday. 


THE RITUAL OF ’Evayiopoil. 


In the light of the ceremonies of the spring month February 
and Anthesterion, it is now possible to advance a step in the 
understanding of Greek ritual terminology and through it of 
Greek religious thought. 

In the first chapter the broad distinction was established 
between sacrifice to the Olympians of the upper air—sacrifice 
which involved communion with the worshipper, and sacrifice to 
chthonic powers which forbade this communion—in which the 
sacrifice was wholly made over to the object of sacrifice. The 
first, the Olympian sacrifice, is expressed by two terms, @vew and 
iepevew; the second, if the sacrifice is burnt, by oXoK«autety, 
and as will presently be seen by ofdfewv, also more generally 
by the term evay(feuv. 

As regards the Olympian terms, it is only necessary to say 
definitely what has already been implied, that @vew strictly is 
applicable only to the portion of the sacrifice that was actually 
burnt with a view to sublimation, that it might reach the gods 
in the upper air; whilst (epeverv applies rather to the portion 
unburnt, which was sacred indeed, as its name implies, to the 
gods, but was actually eaten in communion by the worshipper. 
With the growing prevalence of burnt sacrifice and the increasing 
popularity of the Olympians and their service, the word @vew 
came to cover the whole field of sacrifice, and in late and care- 


less writers is used for any form of sacrifice burnt or unburnt 
without any consciousness of its primary meaning. 

The term éepevew is strictly used only of the sacrifice of an 

. e _ . . . . . ~~ Ven alra 

animal ; {epetov is the animal victim. Among the Homeric Greeks 

1 That the religion of Dionysos came to Greece at a comparatively late date will 


be shown in Chapter vut. 
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sacrifice and the flesh feast that followed were so intimately con- 
nected that the one almost implied the other; the ‘epeiov, the 
animal victim, was the material for the xpeodaccia, the flesh feast. 
So prominent in the Homeric mind was the element of feasting 
the worshipper that the feast is sometimes the only stated object. 
Thus Odysseus’ gives command to Telemachus and his thralls : 


‘Now get you to my well-built house, the best of all the swine 
Take you and quickly sacrifice that straightway we may dine.’ 


Here the object is the meal, though incidentally sacrifice to 
the gods is implied. It is not that on the occasion of sacrifice 
to the gods man solemnly communicates, but that when man 
would eat his fill of flesh food he piously remembers the gods 
and burns a little of it that it may reach them and incline their 
hearts to beneficence. 

In the Homeric sacrifice there is communion, but not of any 
mystical kind; there is no question of partaking of the life and 
body of the god, only of dining with him. Mystical communion 
existed in Greece, but, as will be later seen, it was part of the 
worship of a god quite other than these Homeric Olympians, 
the god Dionysos. 


Before we leave the ‘epezov, the animal sacrificed and eaten, 
one word of caution is necessary. It is sometimes argued that 
animal sacrifice, as contrasted with the simpler offerings of grain 
and fruits, is the mark of a later and more luxurious social state. 
Such was the view of Porphyry? the vegetarian. Flesh-eating and 
flesh sacrifice is to him the mark of a cruel and barbarous licence. 
Such too was the view of Eustathius®. In commenting on the 
ovAoxuTat, the barley grain scattered, he says, ‘after the offermg 
of barley grain came sacrifices and the eating of meat at sacrifices, 
because after the discovery of necessary foods the luxury of a 
meat diet and imported innovations in food were invented. Asa 
generalization this is false to facts; it depends on the environment 
of a race whether man will first eat vegetable or animal food; but 
as regards the particular case of the Greeks themselves, the obser- 
vations of Porphyry and Eustathius are broadly true. The primitive 

1 Od. xxiv. 215 
detrvov 3° aiva cuay iepevoate Os Tis aplioTos. 
2 Porph. de Abst. 11. passim. 
3 Kust. ad Il. 1. 449 § 132 wera dé ras otdoxvras ai Ovolac Kal h év airais kpewpayla 


dud7e Kal pera THY TaV dvayKalwy Tpopay evpecw 7 THS Kpewoatclas moduTéAELa Kal TO 
THs Tpopys émeloakrov etpynra. 
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dwellers in Greece and round the Mediterranean generally lived 
mainly on vegetarian diet, diversified by fish, and the custom of 
flesh-eating in large quantities was an innovation brought from 
without? (éveicaxrov). Athenaeus? in his first book discusses the 
various kinds of food, and dwells with constant astonishment on 
the flesh-eating habits of the Achaean heroes of Homer. He 
quotes the comic poet Eubulos as asking 


‘I pray you, when did Homer ever make 
An Achaean chief eat fish? ’tis always flesh, 
And roasted too, not boiled.’ 


Achaean chiefs, he notes—and in this they resemble their 
northern descendants—‘ do not care for made-dishes, kickshaws 
and the like. Homer sets before them only roast meat, and for 
the most part beef, such as would put life into them, body and 
soul. It is true Athenaeus is arguing about the simplicity of the 
Homeric as contrasted with later Greek life, but the fact he states 
is beyond dispute, i.e. that the Homeric diet was mainly of flesh 
and unlike the vegetarian and fish diet of the ordinary Greek. 
Given a flesh diet for man, and the sacrifice of flesh to the gods he 
makes in his own image follows. 

The terms @vew and fepevery belong then to sacrifice regarded 
as a feast; it remains to consider the term évayifew, in the definition 
of which we come, I think, to the fullest understanding of the 
ideas of the lower stratum of Greek religion. 


First it is necessary to establish the fact that in usage the 
terms Ove and évayifew are clearly distinguished. <A passage in 
Pausanias is for this purpose of capital importance. Pausanias 1s 
visiting a sanctuary of Herakles at Sicyon. He makes the follow- 
ing observations*: ‘In the matter of sacrifice they are accustomed 


1 Prof. Ridgeway (Early Age of Greece, vol. 1. p. 524) has shown (to me 
conclusively) that these Homeric Achaeans were of Celtic origin and brought 
with them from central Europe the flesh-roasting and flesh-eating habits of their 
northern ancestors. 

* Athen. 1. 46 p. 25. 

8 P. 11.10. 1 émi 6é rH Oucia rodde Spay voulfoucr. Patorov év Xixvwvia Neyouow 
Miva KaradaBeiv ‘Hpaxde? spas ws jpwi evaylfovras’ ovkouv iilov dpav ovdev oO 
Paioros trav aitav, adr’ ws OeG Ovew. ‘Kal viv ere dpva oi Lixvisvior opdtavres Kal rods 
pnpovs emt rob Bwpod Katoavres Th pev éxOlovow ws do lepelov Td dé ws npwt rv Kpedyv 


évaylfover. That the distinction between @vew and évaylfew is no late invention 
of Pausanias is shown by the fact that Herodotos (1. 43) uses the same words and 
draws the same distinction though with less explicit detail. Speaking of Herakles 


as god and hero, he says: 7@ pev a0avarw ’Oupmly dé érwvuulyy Odovor, TY dO erp 
ws npwi évaryifover. 
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to do as follows. They say that Phaestos, when he came to 
Sicyon, found the Sicyonians devoting offerings to Heracles as to 
a hero. But Phaestos would do nothing of the kind, but would 
sacrifice to him as to a god. And even now the Sicyonians, when 
they slay a lamb and burn the thighs upon the altar, eat a portion 
of the flesh as though it were a sacrificial victim, and another part 
of the flesh they make over as to a hero.’ The passage is not 
easy to translate, because we have no English equivalent for 
evayifev. I have translated the word by ‘devote’ because it 
connotes entire dedication—part of the sacrifice is shared, eaten 
by the worshipper in common with Heracles regarded as a god, the 
other part is utterly consecrated to Heracles as a hero; it is dead 
men’s food. Pausanias, who is often careless in his use of Qveuw, 
here carefully marks the distinction. The victim is an animal: 
part of it is offered to an Olympian—that portion is shared; part 
of it is offered, like the offerings at the Chytrov, to no Olympian, 
but to a ghost, and of that portion no man eats. 

A second passage from Pausanias adds a further element of 
differentiation. At Megalopolis, Pausanias visited a sanctuary of 
the Eumenides. Of their ritual he speaks as follows': ‘They say 
that when these goddesses would drive Orestes mad they appeared 
to him black, but that after he had bitten off his finger they 
seemed to him white, and his senses returned to him, and there- 
fore he made over an offering to the black goddesses to turn away 
their wrath, but to the white ones he did sacrifice.’ 

Language and ritual could scarcely speak more plainly : @veuv 
is to the Olympians, a joyous thanksgiving to gods who are all 
white and bright, beneficent, of the upper air; évayifew is to those 
below, who are black and bad and malignant: Ove is for Oeparreia, 
tendance ; évayifeww for atotpomn, riddance. 


The distinction between the two forms of ritual having been 
thus definitely established, it remains to examine more closely the 
word evayifew and the ritual it expresses, that of the dead—a ritual 
which, it must at this point be remembered, is also concerned 
with purification. 

The word évayifew can only mean the making of or dealing 


iP, yur. 34. 3 xal otrw rats wey (rats pedalvas) evyyicer, amoTpéTwy TO LjyiWa 
avra@y, Tals dé €Ovce Tals NevKais. 
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with something that is of the nature of an dyos, or, as the word 
sometimes appears, a a@yos. It did not escape that acute observer 
of man and his language, Archbishop Eustathius?, that this word 
and its cognate drytos, holy, had in ancient days a double 
significance, that holy was not only pure but also polluted ; this, 
he says, ‘is on account of the double meaning of dyos. To put 
the matter into modern phraseology, ayos is the thing that is 
taboo, the thing consecrated to the gods, and hence forbidden to 
man, the thing ‘devoted. The word lies deep down in the ritual 
of ancient sacrifice and of ancient religious thought; it is the 
very antithesis of communion; it is tinged with, though not quite 
the equivalent of, expiation. 

Fortunately we are not left to conjecture as to what was the 
precise nature of the ceremonies covered by the word évayifeu. 
We know what was done, though we have no English word fully 
to express that doing. This fact may well remind us that we have 
lost not only the word but the thought, and must be at some pains 
to recover it. In the discussion that follows no translation of 
evayifew will be attempted: I shall frankly use the Greek word 
and thereby avoid all danger from misleading modern conno- 
tations’. 

Quite accidentally, in the middle of a discourse on the various 
sorts of soap and washing basins, Athenaeus® has preserved for us 
a record of the exact ritual of évayiopvoi. After stating that the 
word drovmtpov, washing off, is applied alike to the water in 
which either feet or hands are washed, he goes on to note that the 


1 Bust. ad Il. xxmr. 429, 1357. 59 otirw Kal aytos mapa Tots madaots ov udvov 6 
Kafapos a\X\a Kal 6 puapos dia 7d TOD ayous SimAdonpor. 

* I do not deny that the word can be translated if we are content to vary our 
rendering in each various case. In the passages already discussed ‘devote’ is 
perhaps a fair equivalent, because the contrast emphasized is with a sacrifice 
shared. Sometimes the word may be rendered simply ‘sacrifice to the dead’, 
sometimes ‘ purificatory sacrifice’, sometimes ‘expiatory sacrifice’. No one word 
covers the whole field. It is this lost union of many diverse elements that has 
to be recovered and is nameless. 

% Athen. 1x. 78 p. 409& ff. ldlws d€ Kadetrac map "AOnvalos dmévimma éml rev els 
TULH Tots VEKpots yvopevey Kal emt Tov TOUS evaryets KadatpoyTwy ws kal Kreldnuos év T) 
ervypapouevyy EEN YNTKQ. IIpofeis yap mepl évayiopav ypaper Tade* ‘* ‘Opvéae | Bé0uvov 
mpos éomépav Tob onparos. "Erreira. mapa Tov 60uvov mpos éorépav Brére, Viwp Karaxee, 
Aéywv rade" “'Tyiv dmroviypa ols xph Kal ols Bemus.” "Erecra abOcs pipov KATAXEe. 
Ilapéero Taira Kal Awpdfeos pacKkwy Kal év Tots Evrarpioay marplots TAdE YE yeapoac 
mepl THs Tov ikerGv KaOdpoews. “Eer’ drovipd wevos abrods xal of dAXot ol omraryxXvevorTes, 
Udwp haBow Kdbaipe dmrbuge 7d alua Tod Kadaipouévov Kal pera 7d drbviupa dvaxwhoas 
els ralto &yxee. 
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word aovyuma, ‘offscouring, slightly different in form but sub- 
stantially the same in meaning, has among the Athenians a technical 
ritual usage. ‘The term azrovippa is specially applied to the 
ceremonies in honour of the dead and to those that take place in the 
purification of the polluted. The word translated ‘polluted’ is 
évayeis, i.e. under or ina state of dyos. He then proceeds to quote 
from a lost treatise on ceremonies of évayisopos, the exact details 
of the ritual. ‘Kleidemos, in his treatise called Hwegeticus, writes 
on the subject of évaytopol as follows: “Dig a trench to the west 
of the tomb. Then, look along the trench towards the west, pour 
down water, saying these words: A purification for you to whom it 
is meet and right. Next pour down a second time myrrh.” 
Dorotheos adds these particulars, alleging that the following 
prescription is written also in the ancestral rites of the Eupatridae 
concerning the purification of suppliants: “Next having washed 
himself, and the others who had disembowelled the victim having 
done the same, let him take water and make purification and 
wash off the blood from the suppliant who is being purified, 
and afterwards, having stirred up the washing, pour it into the 
same place ”.’ 

The conjoint testimony of the two writers is abundantly clear: 
either alone would have left us in doubt as to the real gist of the 
ceremony. Kleidemos tells us that it was addressed to the dead ; 
the trench near the tomb, the western aspect of the setting sun, 
the cautious formulary, ‘To you to whom it is meet and right, all 
tell the same tale. It is safest not even to name the dead, lest 
you stir their swift wrath. But Kleidemos jieaves us in the dark 
as to why they want an avoviupa, ‘an offscouring, water defiled : 
why will not pure water or water and myrrh suffice? Dorotheos 
supplies the clue—those who have slain the victim wash the blood 
from their hands and wash it off him who has been purified, and 
then stirring it all up pour it into the trench. The ghost below 
demands the blood of the victim washed off from the polluted 
suppliant: when the ghost has drunk of this, then, and not till 
then, there is placation and purification. 

That the ghost should demand the blood of the victim is 
natural enough; the ghosts in the Nekuia of the Odyssey ‘drink 
the black blood’ and thereby renew their life; but in ceremonies of 
purification they demand polluted water, the ‘offscourings, and 
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why? The reason is clear. The victim is a surrogate for the 
polluted suppliant, the blood is put upon him that he may be 
identified with the victim, the ghost is deceived and placated. 
The ghost demands blood, not to satisfy a physical but so to speak 
a spiritual thirst, the thirst for vengeance. This thirst can only 
be quenched by the water polluted, the ‘offscourings’ of the 
suppliant. 

The supplant for purification in the ritual just described was 
identified with the victim, or rather perhaps we should say the 
victim with the suppliant, by pouring over the suppliant the 
victim’s blood. There were other means of identification. It has 
already been seen (p. 27) that the suppliant sometimes put on the 
whole skin of the victim, sometimes merely stood with his foot on 
the fleece. Another and more attenuated form of identification was 
the wearing of fillets, 1. strands of wool confined at intervals by 
knots to make them stronger. Such fillets were normally worn by 
suppliants and by seers: the symbolism for suppliants is obvious, 
for seers evident on a closer inspection. The seer himself was 
powerless, but he could by the offering of a sacrifice to ghosts or 
heroes invoke the mantic dead; he wears the symbols of this 
sacrifice, the wreath and the fillets. Later their significance was 
forgotten, and they became mere symbols of office. The omphalos 
at Delphi, itself a mantic tomb, was covered with a net-work of 
wool-fillets, renewed no doubt at first with the offering of each 
new victim, later copied in stone’, but always the symbol of 
recurring sacrifice. 


The dread ceremonial of évayiouos in its crudest, most 
barbarous form, is very clearly shown on the vase-painting in 
fig. 8, from a ‘Tyrrhenian’ amphora now in the _ British 
Museum’. The scene depicted is the sacrifice of Polyxena on the 
tomb of Achilles. In the Hecuba of Euripides*, Neoptolemos 
takes Polyxena by the hand and leads her to the top of the 


1 Hesych. Noutpdv: 76 pirapoy tiwp Hyouv amévynpa. 

* Bull. de Corr. Hell. xxty. p. 258. 

% Published by Mr H. B. Walters, J.H.S. xvii. 1898, p. 281, pl. xv. The class 
of vases known sometimes as ‘Tyrrhenian,’ sometimes as Corintho-Attic, all belong 
to the same period, about the middle of the sixth century b.c., and are apparently 
from the same workshop. 

4 Hur. Hec. 535. 
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mound, pours libations to his father, praying him to accept the 
‘soothing draughts, and then cries 


‘Come thou and drink the maiden’s blood 
Black and unmixed.’ 


In the centre of the design in fig. 8 is the omphalos-shaped 
grave!, which is in fact the altar. Right over it the sacrifice takes 
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place. Neoptolemos, as next of kin to the slain man, is the 
sacrificer; Polyxena, as next of kin to the slayer, is the sacrifice. 
The ghost of the slain man drinks her blood and is appeased, and 
thereby the army is purged. 


The blood only is offered to the ghost—the blood is the life, 
and it is vengeance, not food, the ghost cries for. It is so with the 
Krinyes, who are but angry ghosts?; when they hunt Orestes they 
cry*, 

‘The smell of human blood smiles wooingly.’ 


Earth polluted has drunk a mother’s blood, and they in turn 





‘Will gulp the living gore red from his limbs‘ 
When the ghost of Achilles has drunk the fresh blood of the 
maiden her body will be burnt, not that it may rise as a sweet 
savour to the gods above, but as a holocaust; it is a Ouvoia 


1 Omphalos and tomb are in intent the same, see J.H.S. x1x. p. 225. 
* The genesis of the Erinys is discussed later, in Chapter v. 
3 Aesch, Hum. 253. 4 Aesch. Hum. 264. 
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adatos, a sacrifice without feast. It will be burnt on the low- 
lying eschara or portable hearth that stands on the grave. The 
eschara was by the ancients clearly distinguished from the altar 
proper, the Bwpos. The eschara, says the scholiast on the 
Phoenissae' of Euripides, is ‘accurately speaking the trench in the 
earth where they offer évaysopoi to those who are gone below; the 
altar is that on which they sacrifice to the heavenly gods.’ 
Porphyry®, who is learned in ritual matters, draws the same 
distinction. ‘To the Olympian gods they set up temples and 
shrines and altars, but to the Earth-gods and to heroes, escharas, 
while for those below the earth there are trenches and megara.’ 
It is on an eschara that Clytaemnestra does her infernal service 
to the Erinyes*. She cries to them in bitter reproach: 
‘How oft have ye from out my hands licked up 
Wineless libations, sober offerings, 


And on the hearth of fire banquets grim 
By night, an hour unshared of any god!’ 


Her ritual was the ritual of the underworld abhorred of the 
Olympians. 

The eschara on which the holocaust to the underworld gods is 
burnt lies low upon the ground; the Pwpos, the altar of the 
Olympians, rises higher and higher heavenwards. There is the 
like symbolism in the actual manner of the slaying of the victim. 
Eustathius‘, in commenting on the sacrifice of Chryses to Phoebus 
Apollo, when they ‘drew back the victims’ heads,’ says ‘ according 
to the custom of the Greeks, for if they are sacrificmg to those 
above they bend back the neck of the sacrificial animal so that it 
may look away towards the sky, but if to heroes or to the dead in 
general the victim is sacrificed looking downwards.’ Eustathius® 
again says of the prayer of Achilles, ‘by looking heavenwards he 
expresses vividly whither the prayer is directed, for Achilles is not 
praying to Zeus of the underworld, but to Zeus of the sky. The 
Christian of to-day, though he believes his God is everywhere, yet 


1 Schol. ad Eur. Phoen. 284 diapéper Bwpds kal éoxdpa. ad 274 éoxdpa per Kuplws 
6 él ris ys BOpos eva evaylfovcr ois Kdrw epxopévors, Bwyods dé ev | Pvovae Tots 
éroupavios Meois. 

* Porph. de antr. nymph. 3 rots wev ’Odvparlors Oeois vaots Te Kal #dn Kal Bwmous 
liptcavro, xOoviots 6é Kal npwow éoxdpas, wmroxAovios dé BbOpous Kal méeyapa. The 
megara will be discussed later (p. 125). 

* Aesch. Hum. 106. 

4 Eustath, ad Jl. 1. 459 § 134. 5 Bustath. § 1057, 37. 
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uplifts his hands to pray. For the like reason the victim for the 
dead was black and that for the Olympians frequently white ; that 
for the dead sacrificed at the setting of the sun, that for the 
Ouranians at the dawn’. Upon certain holocausts, as has already 
been seen, the sun might not look. 

The ritual of the évayiopoi is then of purgation by placation 
of the spirits of the underworld. The extreme need of primitive 
man for placation is from the stain of bloodshed ; purgation from 
this stain is at first only obtained by the offering of the blood of 
the murderer himself, then by the blood of a surrogate victim 
applied to him. 

It is, I think, probable that at the back of many a mytho- 
logical legend that seems to us to contain what we call ‘human 
sacrifice’ there les, not the slaying of a victim for the pleasure of 
a Moloch-like god, but simply the appeasement of an angry ghost. 
So long as primitive man preserves the custom of the blood-feud, 
so long will he credit his dead kinsman with passions like his 
own. 


In this connection it is interesting to note some further details 
of the ritual terminology of evaysopuot as contrasted with that of 
the service of the Olympians. 

The sacrifice burnt that the Olympians may eat of it 1s Odua, 
the thing burned to smoke; the sacrificial victim slain to be eaten 
by the worshipper is fepetov, the holy thing; the victim slain for 
placation and purification is by correct authors called by another 
name, it is a odayov, a thing slaughtered. The word explains 
itself: it is not the sacrifice burnt, not the sacred thing killed 
and carved for a meal, but simply the victim hacked and hewn to 
pieces. Such a victim was not even necessarily skinned. Of what 
use to carefully flay a thing doomed to utter destruction? In the 
Electra of Euripides? the old man describes such a odaycov : 


‘I saw upon the pyre with its black fleece 
A sheep, the victim, and fresh blood outpoured.’ 


It is interesting to note in this connection that the word 
opayvov is always used of human victims, and of such animals as 
1 Schol. ad Apoll. Rhod. 1. 587 rots wév oty Karoryouévors ws mepl iAlov duopas 


évaylfouor Tots d€ ovpavidats vrd Thy Ew, avaté\NovTos ToD 7jAlov. 


2 Hur. Hl. 514. 
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were in use as surrogates. ‘The term is applied to all the famous 
maiden-sacrifices of mythology. Jon! asks Creousa: 


‘And did thy father sacrifice thy sisters ?’ 
And Creousa with greater ritual precision makes answer: 
‘He dared to slay them as sphagia for the land.’ 


As a odayiov Polyxena? is slain on the tomb of Achilles; she 
dies as an atonement, a propitiation, as ‘medicine of salvation.’ 

The normal and most frequent use of oday.ia was, as in the 
case of évayiopoi in general, for purification by placation. In 
stress of great emergency, of pestilence, of famine, and throughout 
historical times at the moment before a battle, opayia were 
regularly offered. They seem to have been carried round or 
through the person or object to be purified. Athenaeus* records 
an instructive instance. The inhabitants of Kynaetho, a village in 
Arcadia, neglected the civilizing influences of dancing and feasting, 
and became so savage and impious that they never met except for 
the purpose of quarrelling. They perpetrated at one time a great 
massacre, and after this, whenever their emissaries came to any 
other of the Arcadian cities, the citizens by public proclamation 
bade them depart, and the Mantineans after their departure made 
a purification of the city, ‘leading the slaughtered victims round 
the whole circuit of the district.’ 


As purifications the use of o@ayia needs no further comment. 
It is less obvious at first why haya were always employed in the 
taking of oaths. The expression téuvew ofhayia is the equivalent 
of the familiar téuvew opxca. In the Suppliants of Euripides* 
Athene says to Theseus: 


‘Hearken whereinto thou must cut the sphagia.’ 


She then bids him write the oaths in the hollow of a tripod- 
cauldron and afterwards cut the throats of the victims into the 
cauldron, thus clearly identifying the oaths and the blood. 


1 Eur. Ion 277 
IQ. warnp Hpexebs ods &Ovc€e svyydvous; 
KP. &érdn po yalas ofdyia wapbévous Kraveiv. 
* Eur, Hec. 121 trippy opayov. 
% Athen. xiv. 22, p. 626 xadappov Tis mbdews erorjoavTo spayia mepidyorres KUKAW 
Tis Xwpas amrdaons. 
4 Kur. Supp. 1296 év & dé réuvew opdyia xph a” Axové pov. 
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In the ordinary ritual of the taking of oaths, the oath-taker 
actually stood upon the pieces of the slaughtered animal. Pausanias’, 
on the road between Sparta and Arcadia, came to a place called 
‘Horse’s Tomb.’ There Tyndareus sacrificed a horse and made 
Helen’s suitors take an oath, causing them to stand on the cut-up 
pieces of the horse,—having made them take the oath, he buried the 
horse. At Stenyclerum?in Messenia was another monument, called 
‘Boar’s Monument, where it was said Herakles had given an oath 
to the sons of Neleus on the cut pieces of a boar. Nor is the 
custom of swearing on the cut pieces recorded only by mythology. 
In the Bouleuterion at Elis was an image of Zeus, ‘of all others,’ 
says Pausanias’, ‘best fitted to strike terror into evildoers. Its 
surname was Horkios, He of the Oath. Near this image the 
athletes, their fathers, brothers, and trainers had to swear on the 
cut pieces of a boar that they would be guilty of no foul play as 
regarded the Olympian games. Pausanias regrets that he ‘ forgot 
to ask what they did with the boar after the oath had been taken 
by the athletes. He adds,‘ With the men of old days the rule was 
as regards a sacrificial animal on which an oath had been taken 
that it should be no more accounted as eatable for men. Homer, 
he says, ‘shows this clearly, for the boar on the cut pieces of which 
Agamemnon swore that Briseis had not been partner of his bed is 
represented as being cast by the herald into the sea: 

“He spake and with the pitiless bronze he cut 
The boar’s throat, and the boar Talthybios whirled, 


And in the great wash of the hoary sea 
He cast it to the fish for food4.” 


This in ancient days was their custom about such matters.’ 
The custom of standing on the fragments of the victim points 
clearly to the identification of oath-taker and sacrifice. The victim 


te, aio PADS oe 2EP Arvo nes 

3 P. y. 24. 10 rots ye adpyaorépots eri iepetw nv kabeornKds Ed’ w Tis Gpktov éroinoaTo 
poe edwd.pov elvae Tor’ ere dvOpwrw. Strictly speaking Pausanias ought to have 
written él cpaylw, but his meaning is sufficiently clear. réduma are actually cpayia, 
not iepeta. Eustathius, in discussing the sacrifice of Odysseus to the ghosts in the 
Nekuia, makes the following statement: 67: ‘Oujpou elmévros iepjia Ta év “Acdou 
opdyia emt xon vexpav paciv oi radatol odk 6pO&s eipjoba TovTO, Emi yap veKpav TouLd 
pace kal vroua, él 6€ Gedy iepeta. Pausanias in the passage cited above (m1. 20. 9) 
uses Qvewv where cpayidfecbar would be more correct. He makes a sort of climax 
of confusion when, in describing the ritual of the hero Amphiaraos, he says 
(1. 34. 5): éorl 5é Kafdpovov 7Q Ge@ Ove, when he should have said 7@ npwr 
opayiacerbar. 

4 Tl. x1x. 265. 
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was hewn in bits; so if the oath-taker perjure himself will he be 
hewn in bits: the victim is not eaten but made away with, utterly 
destroyed, devoted; a like fate awaits the oath-breaker: the oath 
becomes in deadly earnest a form of self-imprecation. 


Still less obvious is it why sacrifices to the winds should 
uniformly have taken the form of ogaya rather than (epeta. At 
first sight the winds would appear to be if anything Ouranian 
powers of the upper air, yet it seems that sacrifices to the winds 
were buried, not burnt. 

What astonished Pausanias! more than anything else he saw 
at Methana in Troezen was a ceremony for averting the winds. 
‘A wind called Lips, which rushes down from the Saronic gulf, 
dries up the tender shoots of the vine. When the squall is upon 
them two men take a cock, which must have all its feathers white, 
tear it in two,and run round the vines in opposite directions, each 
of them carrying one half of the cock. When they come back to 
the place they start from they bury the cock there. This is the 
device they have invented for counteracting Lips. I myself, 
he adds, ‘have seen the people keeping off hail by sacrifices and 
incantations. The Methanian cock is a typical odayiov: it is 
carried round for purification, the evil influences of the wind are 
somehow caught by it, in rather proleptic fashion, and then buried 
away. It is really of the order of pharmakos ceremonies, to be 
considered later, rather than a sacrifice proper. For a ogaycov 
we should expect the cock to be black, but on the principle of 
sympathetic magic it is in this case white. The normal sacrifice 
to a wind was a black animal. When in the Frogs? a storm is 
brewing between Aeschylus and Euripides, and threatens to burst, 
Dionysos calls out: 

‘Bring out a ewe, boys, bring a black-fleeced ewe, 
Here’s a typhoon that’s just about to burst.’ 

Winds were underworld gods, but when propitious they had 
a strong and natural tendency to become Ouranian, and the white 
sacrifices with intent to compel their beneficence would help this 
out. They are an exact parallel to the black and white Eumenides 
already noted. Virgil® says: 

‘To Storm a black sheep, white to the favouring West.’ 
1 P. a, 34. 3. 2 Ar. Ran. 847. 3 Virg. Aen. m1. 120. 


F ») 
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Equally instructive is the account given by Pausanias! of the 
ceremonies performed at Titane to soothe the winds, though with 
his customary vagueness Pausanias describes them by the word 
Ovew when they are really évaysopot. They are performed on one 
night in each year, and Pausanias adds, the priest also ‘ does secret 
ceremonies into four pits, soothing the fury of the winds, and he 
chants over them, as they say, Medea’s charms. Each of the four 
winds dwelt, it is clear, as a chthonic power, in a pit; his sacrifice 
was after the fashion of heroes and ghosts. It is possible, indeed 
probable, that the pits were in connection with the tomb of some 
hero or heroine. The sacrifice of Iphigeneia was tavaavepos?, 
with power to stay the winds; that of Polyxena at the tomb 
of Achilles had the lke virtue. Be that as it may, it will 
be seen when we come to demonology that the winds were 
regarded as ghosts, as breaths: as such their cult was necessarily 
chthonic. 


Another of their functions cpayia share with the ordinary 
animal-sacrifices, the cepeta. Like the tepeta they could be used 
for purposes of divination. Used as they were for purification in 
any great emergency, mere economy may have suggested that they 
should be further utilized for oracular purposes. The greater 
solemnity of ofayia would lend to the omens taken from them 
a specially portentous virtue®, It is amusing to find that even 
Porphyry‘, averse though he is to human sacrifice, still seems to 
feel a dim possibility that for mantic purposes human entrails may 
have special virtue. ‘But it will be urged,’ he says, as though 
stating a possible and reasonable argument, ‘that the future may 
be more clearly divined from the vitals of a man.’ 

Precise authors who know about ritual always distinguish 
between the omens taken from ordinary animal sacrifice and 
those from ofaya. Thus Xenophon’ in the Anabasis says, ‘The 
sacrifices (fepe?a) are propitious to us, the omens favourable, the 
apayla most propitious.’ The practice of using ofayia for omens 

Wes, stig Ie 

2 Aesch. Agam. 214. 

3 The full and somewhat revolting details as to how omens were taken from 
apdyia do not concern us here; they are given in full by the scholiast on Eur. 
Phoenissae 1255; see P. Stengel, Hermes, 1899, xxxtv. p. 642. 


4 Porph. de Abst. u1. 51, 
5 Xen. Anab. vi. 5. 21. 
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before a battle would seem to have been uniform. When women, 
says Kteocles!, are wailing and making a commotion, it is the part 
of men 


‘To slay the victims, take therefrom the omens 
Before the gods, at the onset of the foe. 


It is probably to this oracular function of cdayia that we 
owe the very frequent use of the middle cgaysafeo@ar, as in the 
parallel case of Overy, the sacrifice by fire. For @vewv and @vec@ax 
the distinction is familiar, and expressly stated by Ammonius?: 
‘of those who simply sacrifice (active) the victims the word @vovcr 
is used, of those who take omens from the entrails @vovtat. The 
active is of the nature of thanksgiving, the middle partakes of 
prayer and impulsion. In the case of odayia the active is very 
rarely in use, and naturally, for the sacrifice of ogaya has in it 
no element of thanksgiving®*. 

The ritual then of cdayia and of évayiopoi, of slaughter 
and of purification, is based on the fear of ghosts, of ghosts 
and their action on living men, whether as evil winds, or for 
dread portents, or for vengeance on the broken oath, or, first and 
foremost, for the guilt of shed blood. Its essence is of aTroTpoTN, 
aversion. 


Nowhere perhaps is this instinct of aversion so clearly seen, seen 
in a form where the instinct has not yet chilled and crystallized 
into definite ritual, as in the account of the murder of Absyrtos 
by Jason and Medeaas given by Apollonius Rhodius*. The murder 
was by a treacherous ambuscade set for Absyrtos at the threshold 


1 Aesch. Sept. 230 
dvépav 740° earl opdyia Kal xpnornpia 
Oeotow Epdew Trodeulwv Teipwpévav. 
2 Ammon. p. 72 Valck. @vovcr pev yap ol opdfovres Ta lepeta, OUovrat dé ol did Tar 
omNayXVwY pavTevovTat. ; 
% The question of ofdya has been very fully discussed by Dr Paul Stengel in 
four papers as follows: ‘>S@d-ya,’ Hermes, 1886, xxt. p. 307; ‘Miscellen,’ XXV. 
p. 321; ‘Prophezeiung aus der Spdya,’ xxxi. p. 479 and xxxiv. p. 642. lo 
this must be added papers by the same author on évréuveww &vroua in the Zeitschrift 
fiir Gymnasial-Wesen, 1880, p. 743, and in the Jahrbuch fiir Philologie, 1882, 
p- 322, and 1883, p. 375, and on the winds, Hermes, 1900, p. 626. I owe much 
in the matter of references to Dr Stengel’s full collection of sources, but his 
conclusions as stated in ‘Die Sakralaltertiimer’ (Iwan Miiller’s Handbuch der kl. 
Altertumswissenschaft, Band v. Abt. 3) seem to me to be vitiated by the assumption 
that ceremonies of purification are late and foreign importations. 
4 Apoll. Rhod. rv. 470, trans. by Mr Gilbert Murray. 
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of the temple of Artemis; Jason smites him like a bull for 
sacrifice, while Medea stands by. 


‘So by that portal old kneeling he fell, 

And while the last of life yet sobbed and passed, 
Craving, clasped both hands to the wound, to hold 
The dark blood back. But the blood reached, and sprang, 
And, where the veiléd woman shuddered from him, 
Lay red on the white robe and the white veil. 

Then swift a sidelong eye, a pitiless eye, 

The Erinys all subduing, that knoweth Sin, 

Awoke, and saw what manner of deed was there. 
And Aeson’s son smote from that sacrifice 

Red ravine, and three times ravined with his mouth 
Amid the blood, and three times from him spewed 
That horror of sin; as men that slay by guile 

Use, to make still the raging of the dead,’ 


Apollonius tries to make a ritual of the awful instinct of 
physical fear. The body is mangled that the angry ghost may be 
maimed, the blood actually licked up that the murderer may spit 
it forth and rid himself of the fell pollution. Only then can the 
corpse be safely buried’. But it is too late, for Absyrtos has put 
the blood upon Medea. 

Clytaemnestra, when she murdered Agamemnon, followed the 
same horrid practice of ‘aversion.’ Sophocles? makes Electra 
say : 

‘She lopped his limbs as though he were a foe 


And for libations wiped upon his head 
The blood stains.’ 


By the time of Apollonius the Erinys is no longer the actual 
ghost but a separate spirit of vengeance, and even the primitive 
ritual of aversion is explained as a sort of tendance; the lopped 
limbs are éEapyyara, first beginnings, a sort of hideous sacrifice to 
the murdered man rather than mainly the means of maiming 


1 Since the above was written my attention has been called to Dr J. G. Frazer’s 
paper ‘On certain Burial Customs as illustrations of the primitive theory of the soul’ 
(Journal of Anthropological Institute, vol. xv. 1885—6). After a detailed examination 
of the burial rites and customs of the Greeks and many other peoples Dr Frazer 
reaches the following memorable and to me most welcome conclusion: ‘In general 
I think we may lay down the rule that wherever we find so-called purification by 
fire or water from pollution contracted by contact with the dead we may assume 
with much probability that the original intention was to place a physical barrier of 
fire or water between the living and the dead, and that the conceptions of pollution 
and purification are merely the fictions of a later age invented to explain the 
purpose of a ceremony of which the original interftion was forgotten.’ 

2 Soph. El. 445. : 
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him’. But the scholiast® on the Electra clearly explains the gist 
of the ceremonial. He says these things were done ‘as taking 
away the force of the dead so that later they may suffer nothing 
fearful from them.’ 

It may perhaps be felt that such instances are purely mytho- 
logical, and that fear of the ghost had wholly waned in historical 
times. The horrid practice of mutilation no doubt fell into 
abeyance, but the fear of the ghost and the sense that purification 
from guilt could only be obtained by direct appeal to the ghost 
itself lived on. 

The case of Pausanias gives curious evidence as to the 
procedure of an educated murderer of the fifth century B.c. 
Pausanias* the traveller tells how his namesake sought protection 
from the Goddess of the Brazen House, but failed because he 
was defiled by blood. This pollution he tried by every possible 
means to expiate: he had recourse to purifications of all kinds, he 
made supplication to Zeus Phyxios, a being obviously akin to 
Meilichios—and he resorted to the Psychagogi, the Ghost-Com- 
pellers of Phigalia. They seem to have failed, for Plutarch‘ tells 
us he sent to Italy for experts, and they, after they had done 
sacrifice, wrenched the ghost out of the sanctuary. 

The historical case of Pausanias is exactly parallel to that of 
the mythological Orestes. Man expects that the dead man will 
behave as he would behave were he yet living—pursue him for 
vengeance; the ghost is an actual, almost physical reality. It 
needed a Euripides to see that this ghost was a purely subjective 
horror, a disordered conscience. He makes Menelaos ask the mad 
Orestes’: 


‘What dost thou suffer? What disease undoes thee?’ 


and Orestes makes answer: 


‘Conscience, for I am conscious of fell deeds.’ 


1 The details described by Suidas s.v. éuacxyaNobn have a somewhat apocryphal 
air and are probably due to etymology. 
2 Schol. ad Soph. Hl. 445. 
By Peer Tes To 
4 Plut. de ser. num. vind, xvi. perareupbévres ol puxaywyol Kal Oiocavres dmreamd- 
gavro Tov lepod To eldwAov. 
5 Bur. Or. 395 
ME. rl xpiya mdaoxes; rls 0’ dmbd\\vow vidos; 
OP. 7% Ebveots, bre otvoda Gelv’ elpyaopévos. 
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Anthropomorphism is usually regarded as a humane trait in 
Greek religion; it is noted as a thing distinguishing their cultus 
from the animal worship of less civilized nations. But anthropo- 
morphism, as is clearly seen in ghost-worship, looks both ways. 
To be human is not necessarily to be humane. Man is cruel and 
implacable, and he makes the ghost after his own image. Man is 
also foolish and easily tricked, so he plays tricks upon the vengeful 
ghost, cheating him of his real meed of the murderer’s or kinsman’s 
blood. Hence the surrogate victims, hence the frequent substitu- 
tion stories. Another element enters in. The gods, and specially 
the ghost-gods, are conservative; man gets in advance of the gods 
he has made, and is ashamed of the rites he once performed with 
complete confidence in their rightness. Then he tries by a cheat 
to reconcile his new view and his old custom. Religion, which once 
inspired the best in him, lags behind, expressing the worst. 

Suidas! tells a story which curiously expresses this state of 
transition, this cheating of the god to save the conscience of the 
worshipper. The Greeks had a proverb, "EwBapos etus, ‘I am 
Embaros, which they used, according to Suidas, of a ‘sharp man 
with his wits about him, and, according to one of the collectors of 
proverbs, of those who ‘gave a false impression, i.e. were out of 
their minds.’ The origin of the proverb was as follows: There 
was a sanctuary of Artemis at Munychia. A bear came into it 
and was killed by the Athenians. <A famine followed, and the god 
gave an oracle that the famine should cease if some one would 
sacrifice his daughter to the goddess. Embaros was the only man 
who promised to do it, on condition that he and his family should 
have the priesthood for life. He disguised his daughter and hid 
her in the sanctuary, and ‘dressed a goat in a garment and 
sacrificed it as his daughter.’ The story is manifestly aetiological, 
based on a ritual with a hereditary priesthood, and the sacrifice 
of a surrogate goat dressed as a woman. 

It is probable, though not certain, that behind the figure of the 
Olympian Artemis, of the goddess who was kindly to lions’ cubs 
and ‘suckling whelps, there lay the cult of some vindictive ghost 
or heroine who cried for human blood. In moments of great peril 


1 Suidas s.v. "Eu Bapds eiut, Paroimiograph. 1. 402, App. Cent. and Eustath, ad 
Tl. 1. 732 § 331, 
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this belief in the vindictiveness of ghosts, a belief kept in check 
by reason in the day-time, might surge up in a man’s mind and 
haunt his dreams by night. Plutarch? tells an instructive story 
about a dream that came to Pelopidas before the battle of Leuctra. 
Near the field of battle was a field where were the tombs of the 
daughters of Scedasos, a local hero. The maidens, who were 
obviously local nymphs, were called from the place Leuctrides. 
The night before the battle, as Pelopidas was sleeping in his tent, 
he had a vision which ‘caused him no small disturbance.’ He 
thought he saw the maidens crying at their tombs and cursing the 
Spartans, and he saw Scedasos their father bidding him sacrifice 
to his daughters a maiden with auburn hair if he wished to over- 
come his enemies on the morrow. Being a humane as well as 
a pious man, the order seemed to him a strange and lawless one, 
but none the less he told the soothsayers and the generals about 
it. Some of them thought that it ought not to be neglected, and 
brought forward as precedents the ancient instances of Menoiceus, 
son of Creon, and Macaria, daughter of Herakles, and, in more 
recent times, the case of Pherecydes the philosopher, who was put 
to death by the Spartans and whose skin was preserved (no doubt 
as ‘medicine’) by their kings in accordance with an oracle; also 
the case of Leonidas, who sacrificed himself for Greece; and, lastly, 
the human victims sacrificed to Dionysos Omestes before the battle 
of Salamis, all which cases had the sanction of success. Moreover, 
they pointed out, Agesilaus, when he was about to set sail from 
Aulis itself, had the same vision as Agamemnon, and disregarding 
it through misplaced tenderness, came to grief in consequence. 
The more advanced section of the army used the argument of the 
fatherhood of God and the superior nature of the supreme deities; 
such sacrifices were only fit for Typhons and Giants and inferior 
and impotent demons. Pelopidas, while they were discussing the 
question in the abstract, only got more and more uncomfortable, 
when on a sudden a she-colt got loose from the herd and ran 
through the camp; the laymen present only admired her shining 
red coat, her proud paces and shrill neighing, but Theocritus the 
soothsayer saw the thing in his heart, and cried aloud to 
Pelopidas, ‘Happy man, here is the sacred victim, wait for no 


1 Plut. Vit. Pelop. xx1. 
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other maiden, use the one the god has given thee.’ And they took 
the colt and led her to the tombs of the maidens, and prayed and 
wreathed her head and cut her throat and rejoiced and published 
the vision of Pelopidas and the sacrifice to the army. Whether 
Plutarch’s story is matter of fact or not is of little moment; it 
was felt to be probable, or else it would never have been narrated. 


I have purposely dwelt on the dark side of évayiopot, of the 
service of the placation of ghosts, because in the vengeance of the 
ghost exacted for bloodshed hes the kernel of the doctrine of 
purification. But since man’s whole activity is not bounded by 
revenge, ghosts have other and simpler needs than that of ven- 
geance. The service of the underworld is not all aversion, there 
is also some element of tendance. 

In the vase-painting in fig. 9, a design from a rather late 











red-figured krater in the Bibliotheque Nationale? in Paris, we have 
a representation of a familiar scene, the raising of the ghost of 


1 Cat. 422. 
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Teiresias by Odysseus, as described in the Nekuia. Vase-paintings 
of this date tend to be rather illustrations than independent con- 
ceptions, but they sometimes serve the purpose of vivid pre- 
sentation. Odysseus! has dug the trench, he has poured the 
drink-offering of mead and sweet wine and water, and sprinkled 
the white meal, and he has slain the sheep; the head and feet 
of one of them, seemingly a black ram, are visible above the 
trench. He has sat him down sword in hand to keep off the 
throng of lesser ghosts, and he and his comrades wait the up-rising 
of Teiresias. Out of the very trench is seen emerging the bald 
ghost-like head of the seer. This isa clear case, not of deprecation 
but of invocation. Teiresias by the strength of the black blood 
returns to life. There is a clear reminiscence of the ghost-raising? 
that went on at many a hero’s tomb, for, as will later be seen in 
the discussion of hero-worship, every hero was apt to be credited 
with mantic powers. The victims slain are in a sense, as Homer 
calls them, fepyva; they are sacrificed and eaten, but eaten by 
a ghost. As such they have been accompanied by offerings that 
could only be intended for drink-offerings, not the a7réviuma, the 
offscourings, but libations of mead and wine and pure water. 
Here again the ghost is made in the image of man: the Homeric 
hero drinks wine in his life and demands it after his death. The 
service of the dead is here very near akin to that of the Olympians; 
it is no grim atonement, but at worst a bloody banquet, at best 
a human feast, too human, too universal to need detailed elucida- 
tion. Itis a ritual founded on a belief deep-rooted and long-lived; 
with the Greeks it was alive in Lucian’s’® days. Charon asks 
Hermes why men dig a trench, and burn expensive feasts, and pour 
wine and honey into a trench. Hermes answers that he cannot 
think what good it can do to those in Hades, but ‘anyhow people 
believe that the dead are summoned up from below to the feast, 
and that they flutter round the smoke and fat and drink the honey 
draught from the trench.’ Here the ghosts invade the late and 
popular burnt sacrifice of the Olympians, but the principle is the 
same. 


1 Od. x1. 23 ff. 

* For the ceremonials of ghost-raising, see Dr W. G. Headlam, Classical Review, 
1902, p. 52. 

3 Luc. Char. 22. 
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The Anthesteria was a festival of ghosts, overlaid by a festival 
of Dionysos!, and so far the riddance of ghosts by means of placa- 
tion has been shown to be an important element in ancient sacrifice 
and in the ancient notion of purification. But placation of ghosts 
does not exhaust the content even of ancient sacrifice: another 
element will appear in the festival of early summer that has next 
to be considered, the Thargelva. 


1 According to Prof. Ridgeway’s recent theory (J.H.S. xx. 115) the drama of 
Dionysos took its rise from mimetic dances at the tombs of local heroes and save 
for the one element of the Satyric play was not Dionysiac. The festival of the 
Anthesteria with its Pot-Contests would therefore present an easy occasion of 
fusion; see my Primitive Athens, p. 99. Independently of Prof. Ridgeway, 
Dr M. Nilsson suggests the same origin for tragedy; see his paper on ‘ Totenklage 
und Tragédie’ (from Comment. philologae in hon. Joh. Paulson Giteborg, 1905) 
resumed in the Archiv f. Religionswissenschaft, 1906, p. 286. 


CHAPTER III. 
HARVEST FESTIVALS. 
THE THARGELIA, KALLYNTERIA, PLYNTERIA. 


‘AOIAOPOYMENO! EYAOTOYMEN, AIWKOMENO! ANEYOMEDA, BAACCHMOYMENO! 
TIAPAKAAOYMEN* GC TTEPIKABAPMATA TOY KOCMOY €fENHOHMEN TIANTON 
TIEPIYHMA. 


SPRING-TIME, it has been seen in the last chapter, is the season 
for purification by means of the placation of ghosts. But spring- 
time is not the only anxious time for primitive man. As the year 
wears on, a season approaches of even more critical import, when 
purification was even more imperatively needed, the season of 
harvest ; in the earliest days the gathering in of such wild fruits as 
nature herself provides, in later times the reaping and garnering 
of the various kinds of cereals. 

In the North with our colder climate we associate harvest with 
autumn; our harvest festivals fall at the end of September. 
September was to the Greek the month of the grape harvest, the 
vintage, but his grain harvest fell in ancient days as now in the 
month Thargelion, the latter part of May and the beginning of 
June. This month is marked to the Greeks by three festivals, the 
Thargelia, which gave its name to the month, the Kallynteria, and 
the Plynteria. No festival has been more frequently discussed than 
the Thargelia, and on no festival has comparative anthropology 
thrown more light. The full gist of the ceremony has never, I 
think, been clearly set forth, owing to the simple fact that the 
Thargelia has usually been considered alone, not in connection with 
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the two other festivals. In the present chapter I shall consider 
first that element in the festival to which it and the month owe 
their names, i.e. the first-fruits; second, the ceremony of the 
Pharmakos, which has made the festival famous; third the con- 
nection with the Kallynteria and Plynteria and the light thrown 
on both by the Roman festival of the Vestalia. Finally from the 
consideration of the gist of these harvest festivals it will be 
possible to add some further elements to our conception of Greek 
religious thought, and especially of the Greek notion of sacrifice. 


THARGELION AND THARGELIA. 


About the meaning? of the word Thargelia there is happily 
not the slightest doubt. Athenaeus* quotes a statement made by 
Krates, a writer of about the middle of the 2nd century B.c., in his 
book on the Attic dialect as follows: ‘The thargelos is the first 
loaf made after the carrying home of the harvest. Now a loaf of 
bread is not a very primitive affair, but happily Hesychius‘ records 
an earlier or at least more rudimentary form of nourishment: 
‘Thargelos, he says, ‘is a pot full of seeds.’ From Athenaeus® 
again we learn that the cake called thargelos was sometimes also 
called thalusios. The Thalusia, the festival of the first-fruits of 
Demeter, is familiar to us from the lovely picture in the Seventh 
Idyll of Theocritus®. The friends meet Lycidas the goatherd and 
say to him: 


‘The road on which our feet are set it is a harvest way, 

For to fair-robed Demeter our comrades bring to-day 

The first-fruits of their harvesting. She on the threshing place 
Great store of barley grain outpoured, for guerdon of her grace.’ 


1 A. Mommsen (Feste der Stadt Athen, p. 486) discusses the Thargelia, Kallyn- 
teria and Plynteria in immediate succession, but without a hint of the connection 
of the two last with the first; for the non-Attic Thargelia see Dr M. P. Nilsson’s 
Griechische Feste, which has appeared since the publication of my first edition. 

2 Vaniéek (s.v. p. 310) derives Oapy/\ca, which appears also in the form Tapy7j\ca, 
from a root rapy meaning ‘hot’ and ‘dry’ and connects it with rpvy in tptcKw, 
tpvydw ete. All these analogous forms have the same meaning, i.e. ‘ripened by 
the sun,’ ‘ready for harvesting.’ 

3 Athen. 11. 52, p. 115 Odpyndov Kadeicac Tov Ex THS cuyKomLOnSs MpwToy yevdmevov 
aprov. 

4 Hesych. s.v. Odpyndos x’Tpa éotly dvdmdews omEepuaTwr. 

> loc. cit. supra. 

6 Theocr. Id. vit. 31 a 6 660s ade Oadvotas. 
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Homer!’ tells how the plague of the Calydonian boar came to 
waste the land of the Aetolians, because Oineus their king forgot 
to celebrate the Thalusia, and Eustathius, commenting on the 
passage, says: ‘The first-fruits are the thalusia. He adds that 
some of the rhetoricians call the thalusia ‘feasts of the Harvest- 
Home.’ 

It is then abundantly clear that the festival of the Thargelia is 
in the main a festival of the offering of first-fruits on the occasion 
of harvest, and the month Thargelion the month of harvest rites. 
Of one of these harvest rites, the carrying of the Hvresione*, we 
have unusually full particulars. 


In the Knights of Aristophanes’, Cleon and the Sausage-Seller 
are clamouring at the door of Demos. Demos comes out and asks 
angrily: 

‘Who’s bawling there? do let the door alone, 
You've torn my Eiresione all to bits.’ 

The scholiast explains. ‘At the Pyanepsia and the Thargelia 
the Athenians hold a feast to Helios and the Horae, and the boys 
carry about branches twined with wool, from which they get the 
name of Hiresiones,and they hang them up before the doors.’ It is 
very probable that the wool (eZpos), taken perhaps from a sacred 
animal, gave its name to the Eiresione, but there were many other 
things besides wool hung on the branch. Our fullest account 
comes from the rhetorician Pausanias, who is quoted by Eustathius* 
in his commentary on the liad. Eustathius is explaining that 
the term audsadys means a child with both parents alive, and he 
adds by way of illustration that children of this sort were chosen 
by the ancients to deck out the Eiresione. He then quotes from 
the works of Pausanias the following account of the ceremony: 


1 Hom, Il. 1x, 534 
8 of ob Te Oadvowa yourw ddwijs 
Olveis pee. 
Eustath. ad loc. @advora 6é ai drapxal...rives 6€ r&v pyrépwv Kal cvykomiorihpia Tara 
kadovow...€re 6é Kal Oadvovos adpros 6 éx THs Tav Kaprav, pacl, cvyKom.d7s mpwros 
ywopevos. 

2 The sources for the Hiresione are very fully given and discussed by Mannhardt, 
Wald- und Feldkulte, pp. 214—248; see Dr Frazer, Golden Bough, 2nd edition, 
vol. 1. p. 190, for modern parallels. 

8 Ar. Eq. 729, schol. ad loc. 

4 Eustath. ad I/. xx1r. 496, p. 1283 

qoov dé maides 
elperwn aixa péper Kal mlovas tiprous 
Kal péduros KorUNnv Kal Ehatov émixphoac0ac 
Kal KUduKa ebfwpov va peOdovca Kabevdy. 
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‘The Eiresione is a branch of olive twined with wool, and having 
hanging from it various fruits of the earth; a boy, both of whose 
parents are alive, carries it forth and places it in front of the doors 
of Apollo’s sanctuary, at the feast of Pyanepsia.’ He then goes on 
to an aetiological legend about Theseus, and finally records the 
words of the song sung by the children who carried or attended 
the Eiresione : 

‘ Eiresione brings 

All good things, 

Figs and fat cakes to eat, 

Soft oil and honey sweet, 

And brimming wine-cup deep 

That she may drink and sleep.’ 

The boy who actually carried the Eiresione must have both 
parents alive, because any contact with death even remote was 
unlucky; the ghost of either parent might be about. The song is 
of some interest because of the half-personification of Eiresione. 
The Maypole or harvest-sheaf is halfway to a harvest Maiden; it 
is thus, as will be seen later, that a goddess is made. A song is 
sung, a story told, and the very telling fixes the outline of 
personality. It is possible to worship long in spirit, but as soon as 
the story-telling, myth-making, imstinct awakes vou have anthro- 
pomorphism and theology. 

What was hung on the Eiresione no doubt depended on the 
wealth of particular worshippers; we hear of white wool and 
purple wool, vessels of wine, figs, strings of acorns, cakes; nothing 
in the way of natural produce came amiss. The Eiresione once 
fixed over the door remained there, a charm against pestilence and 
famine, till the next year; then it was changed for a new one. 
The withered branch must have been a familiar sight at Athens. 
When in the Plutus! of Aristophanes the young rough is insulting 
the old woman and thrusting his torch into her withered face, she 
cries: 

‘For pity’s sake don’t bring your torch so near me,’ 
and Chremylus says: 
‘Yes, right she is, for if she caught a spark 
She’d burn up like an old Eiresione.’ 


1 Ar, Plut. 1054, schol. ad loe. rairny 6é ri eipecubyny mpo Tay oiknudtwr 
ériBevro ot ’A@nvator cat Kar’ eros avriy HANaTTOV...exagTOs Tpo TOV Ovpav éornoay 
elpectwovas eis amoTpoTmHy TOU Notmov, Kal diéuevey eis EviavTov. jv Kal EnpavOetoav maduv 
Kat’ €ros €rolec €répav x\odfovcay. 
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The Eiresione, Pausanias says, was fastened before the door of 
the sanctuary of Apollo. Plutarch’, in his rather clumsy aetio- 
logical account of the Oschophoria, connects the Eiresione with 
vows paid to Apollo by Theseus on his return from Crete to 
Athens. Harpocration? says ‘The Thargelia was celebrated in the 
month of Thargelion, which is sacred to Apollo,’ and the author of 
the Etymologicon Magnum® states ‘The Thargelia, a festival at 
Athens. The name is given from the thargelia, and thargelia are 
all the fruits that spring from the earth. The festival is celebrated 
in the month Thargelion to Artemis and Apollo.’ From Suidas‘ 
we learn that there was a musical contest at the Thargelia, and 
that the actors dedicated their prize tripods in the sanctuary of 
Apollo known as the Pythion. 

All this makes it quite clear that at some time or other the 
festival of the Thargelia was connected with the Olympian Apollo, 
and more vaguely with his sister Artemis, but the connection is 
obviously loose and late. The EHiresione was fastened up not only 
over the door of the sanctuary of Apollo, but over the house-door 
of any and every Athenian. The house of Demos was no sanctuary 
of Apollo. Moreover, when the scholiast on Aristophanes’ is com- 
menting on the Eiresione, he says, to our surprise, that it was 
carried and hung at the Thargelia and Pyanepsia in honour, not of 
Apollo and Artemis, but of ‘Helios and the Horae.’ Porphyry 
does not definitely name the Eiresione, but he is clearly alluding 
to it when he speaks of the procession that still took place at 
Athens in his own day to Helios and the Horae. It is evidence, 
he says, that in early days the gods desired in their service 
not the sacrifice of animals, but the offering of vegetable first- 
fruits. ‘In this procession they carried wild herbs as well as 
ground pulse, acorns, barley, wheat, a cake of dried figs, cakes of 
wheat and barley flour, and a pot (yutpos).’ 

It is abundantly clear that the Eiresione is simply a harvest- 
home, an offering of first-fruits that was primarily an end in itself, 

1 Plut. Vit. Thes. xvi. The account of Plutarch is substantially the same as 
that of his contemporary Pausanias the rhetorician ; both appear to draw from some 
common source, which may be Krates’ mepl Ovowv: see Mannhardt, Wald- und 
Keldkulte, p. 219. 

® Harpocrat. s.v. 3 Htym. Mag. 8.v. 
4 Snidas s.v. [lvdov. 5 Schol, ad Ar, Plut. 1054. 


6 Porph. de Abst. u. 7. The text contains obscure words, e.g. e/Avomda of which 
Nauck observes loci medela nobis negata, but those translated above seem certain. 
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but that could easily be affiliated to any dominant god. It will be 
remembered! that Oineus got into trouble because, when all the 
other gods had their feasts of hecatombs, he did not offer first- 
fruits to Artemis, great daughter of Zeus. Oineus, we may con- 
jecture, was the faithful conservative worshipper of earlier gods; 
the Athenians were wiser in their generation ; their ancient service 
of the primitive Helios and the Horae they somehow aftiliated to 


that of the incoming Olympians. 


It remains to ask more precisely what was the primitive signifi- 
cance of the offering of first-fruits. At first sight it may seem 
as if the question were superfluous. Surely we have here the 
simplest possible instance of the service of ‘tendance’ (Oeparreia), 
the primitive sacrifice that embodies the very essence of do wt des, 
a gift given to the god to ‘smooth his face, a gift that necessarily 
presupposes the existence of a god with a face to be smoothed. 

Such seems to have been the view of Aristotle. He says in 
characteristically Greek fashion, ‘They hold sacrifices, and meetings 
:n connection therewith, paying rites of worship to the gods while 
providing rest and recreation for themselves. For the most ancient 
sacrifices and meetings seem to be as it were offerings of first- 
fruits after the gathering in of the various harvests. For those 
were the times of year when the ancients were especially at leisure.’ 
Aristotle clearly takes the view of sacrifice already discussed, that 
sacrifice is mainly an occasion for enjoyment and the result of 
leisure, but his remark as to its early connection with first-fruits 
goes deeper down than he himself knows. Regarded as a @vata, 
a sacrifice, the offering of first-fruits presupposes, as we have said, 
a god or spirit to whom sacrifice is made, and a god of human 
passions. But it must not be forgotten that in this view we are 
making a very large assumption, 1.e. that of the existence of some 
such god or spirit. It is instructive to note that among other 
primitive races ceremonies have been observed which apparently 
are not addressed to any god or spirit, and yet which seem to 
contain in them a possible germ of some idea akin to sacrifice. 

1 Jliad loc. cit. supra. 

2 Aristot. Eth. Nic. 1160 Q. Ix. 5 @uclas te mowotytes kal mepl ravras ocuvodous 
Tyas <TE> drovéuovtes Tots Heots kal abrois dvamatces mopifovres wel’ Hdovijs. a 


yap apxatae O@volac Kal ctvodo dalvovrac yivecOar peta Tas TOY Kapr@y ovyKom.oas 
olov amapxal. pada yap ev TovTos éEcxdNaCov Tols KaLpois. 
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Such are the ceremonies of the Australian Arunta, observed 
and described in detail by Messrs Spencer and Gillen’. These 
ceremonies, consisting of lengthy and elaborate mummeries, are 
called Intichiuma, and their object seems to be to secure the 
increase of the animal or plant associated with a particular totem. 
The pantomimes enacted seem to be of the nature of sympathetic 
magic, and they are interspersed with chanted invitations to the 
particular plant or animal to be fertile. The point of special 
interest is that the ceremonies are closely connected with certain 
taboos on particular foods. Mr Lang? suggests that the removal 
of the taboo at the time of the Intichiwma may indicate that the 
necessary ‘close time’ is over. The imposition of the taboo is on 
this showing not due to any primary moral instinct in man, but 
simply a practical necessity if the plant or animal is not to become 
extinct. The removal of the taboo after a suitable lapse of time 
is, if man himself is not to become extinct, equally practical and 
necessary. This sort of taboo is in fact a kind of primitive ‘game 
law.’ Philochoros* gives an instance: ‘At Athens,’ he says, ‘a 
prohibition was issued that no one should eat of unshorn lamb on 
the occasion of failure in the breed of sheep.’ If at the end of the 
close time it was customary to eat a little of a plant or animal, 
the eating being accompanied by certain solemn ceremonials, the 
food itself would easily come to be regarded as specially sacred 
and as having sacramental virtue, and the further step would soon 
be taken of regarding it as consecrated to certain spirits or 
divinities. This may have been in part the origin of the offering 
of first-fruits. 

The removal of a taboo is assuredly not the same thing as the 
worship of a god, but it is easy to see how the one might slide over 
into the other. A taboo is by common consent placed upon the 
harvest fruits till all are ripe: such harvest-fruits are sacred, for- 
bidden, dangerous. Why? As soon as primitive man has fashioned 
for himself any sort of god in his own image, the answer is ready, 
‘The Lord thy God is a jealous God.’ Primitive man is so 
instinctively anthropomorphic that it seems to me rash to assert 


Spencer and Gillen, Native Tribes of Central Australia, pp. 167 ff. 

A. Lang, Religion and Magic, p. 265. dhcls 
Philoch. ap. Athen. 1. 16, p. 9 ®iddxopos 6é ioropet Kal Kexwhdoa “AOjvyoe 
dméxrov dpvos undéva yeverOar émidirovans more Tis TOY Suv TovTwY yeveTEWs. 
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that the notion of taboo precedes that of sacrifice. The natives of 
Central Australia appear to have taboo without the notion of sacri- 
fice, i.e, of any spirit to whom sacrifice is made ; another race might 
have a primitive notion of a spirit to be placated without the 
notion of taboo ; or the two might be inextricably blended and only 
our modern habit of pitiless analysis separate them. 

Late writers on ritual, and it is only late that there are such 
writers, always explain taboo as consecration rather than prohibi- 
tion. Festus! says ‘they called the juice of the vine sacrima because 
they sacrificed (or consecrated) it to Liber with a view to the protec- 
tion of the vineyards and the vessels and the wine itself, just as 
they sacrificed to Ceres a first harvest from the ears they had first 
reaped. Here the ‘sacramental’ wine is clearly a sacrifice of the 
Olympian kind; but in the Pithoigia, already discussed, the more 
primitive notions of release from taboo and ‘aversion’ of evil 
influences clearly emerge. ‘Libation of the new wine is poured 
out that the use of the magical thing (¢apyaxov) may become 
harmless and a means of safety” In the Thargelia we have no 
definite information as to a solemn eating as well as offering of 
first-fruits, but this element will appear when we reach the great 
harvest festival commonly known as the Eleusinian Mysteries. 


It remains to note some details as to the material of sacrifice, 
The general principle is clear and simple. The god fares as his 
worshipper. Porphyry*, in discussing the various kinds of animals 
sacrificed, observes with much common sense, ‘ No Greek sacrifices 
a camel or an elephant to the gods, because Greece does not 
produce camels and elephants.’ 

It might not be necessary to state a fact so obvious but that 
writers on the subject of ritual seem haunted by the notion that 
certain animals are sacrificed to certain gods because they are in 
some mystical sense ‘sacred to them, and this notion has intro- 
duced much needless complexity. It is quite true that locally we 
find certain taboos on the sacrifice of certain animals, the cause of 


1 Fest. § 318 sacrima appellabant mustum quod Libero sacrificabant, pro vineis 
et vasis et ipso vino conservando, sicut praemetium de spicis quas primum messuis- 
sent sacrificabant Cereri. 

2 Plut. Q. Symp. ut. 7. 1 Kai mdda 7 ds Eoixey etyovro Tod olvov mpiv 7} mew 
dmoomévdovtes 48aB7 Kal cwrnpiov avrots Tod PapudKouv Tiv xphaw yevérOa. 

3 Porph. de Abst. 1. 14. 
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which is unknown, but these taboos are local and by no means 
uniform. Moreover the animal ‘sacred’ to the particular god is by 
no means always the material of sacrifice; the owl, for reasons to 
be later discussed, is ‘sacred’ to Athene, but we hear of no 
sacrifice of owls. Broadly then, as noted before, the. material 
of sacrifice is conditioned, not by the character of the god, but by 
the circumstances of the worshipper. 

The principle that the god fares as his worshipper is however 
crossed by another, he sometimes fares worse. This was noticed 
by writers on ritual such as Porphyry! and Eustathius?, and they 
explain it as a sort of survival of a golden age of simple manners, 
dear to the conservatism of the gods. This conservatism of the 
gods mirrors, of course, the natural and timid conservatism of their 
worshippers. They have begun by offering just what they eat them- 
selves, and, from the fact that they have once offered it, they attach 
to this food special sanctity. They advance in civilization, and 
their own food becomes more delicate and complex, but they dare 
not make any change in the diet of their gods; they have learnt 
to bake and eat fermented bread themselves, but the gods are still 
nurtured on barley grains and porridge. Porphyry* reduces the 
successive stages of sacrifice to a regular system of progressive 
vegetarianism. First men plucked and offered grass, which was 
like the ‘soft wool’ of the earth; then the fruit of trees and their 
leaves, the acorn and the nut; then barley appeared first of the 
grains, and they offered simple barley-corns ; then they broke and 
bruised grain and made it into cakes. In like fashion they made 
libations first of water, then of honey, the natural liquid prepared 
for us by bees, thirdly of oil, and last of all of wine; but after 
each advance the older service remained ‘in memory of the ancient 
manner of life.’ Last, through diverse influences of ignorance and 
fear, came ‘the luxury of flesh and imported forms of diet*’ 


The incoming of the luxury of flesh diet was, it has already 
been noted, due not to ignorance and fear but to the imroad 


1 Porph. de Abst. u. 56. The treatise of Porphyry, so far as it relates to sacrifice, 
is mainly based on the previous treatise of Theophrastos. 

2 Eustath. ad Il, 1. 449 § 132. 

3 Porph. de Abst. 11. 20. 

4 Porph. loc. cit. wera 5é robs oddoxXUTas al Buoiac Kal 7H &v avbrais Kpewpayila. 
Gibrt Kal pera Thy Tav dvayKxaluw Tpopav elperw % THs Kpewdarolas moduvTéNeca Kal 7d 
THS Tpopys éweloaxrov eiipynrar. 
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of a flesh-eating Northern race whose splendid physical stature 
and strength Porphyry was little likely to appreciate. They were 
not wholly flesh-eaters ; hence, as has been seen, they offered the 
sacrifice of the barley grains (ovAoyvTat), and offered these at a time 
when they were themselves eating some form of manufactured bread, 
The primitive character of the rite is, I think, marked by the ritual 
precedence. The ovrAoxvTa1, the sprinkling of grains, has usually 
been explained as the sprinkling of meal on the heads of the 
victims, as the equivalent of the mola salsa of the Romans; but 
Eustathius is probably right when, in commenting on the sacrifice 
of Nestor’, he says, ‘ the sprinkled grains are in memory of the food 
of old times which consisted in grains, i.e. barley-corns.’ ‘ Hence,’ 
he adds, ‘one of the ancient commentators explains the sprinkled 
grains as barley-corns.’ That ovAoyvTa« were nothing more nor 
less than the actual barley-corns is also shown by a passage from 
Strato%, A cook, who apparently from his use of archaic termino- 
logy is according to his master more like a male sphinx than a 
cook, calls for ovAoyvrau : 


‘OvAoy’rac—why what on earth is that?’ 


And the answer is 
‘Just barley-corns.’ 


The first act in a Homeric sacrifice was uniformly prayer and 
the sprinkling of grain’, and it is important to observe that 
Eustathius‘ expressly notes this as a previous sacrifice (7p0dupa) ; 
the ovAoxyvTa were, he says, a mixture of grain and salt poured on 
the altar before the sacrificial ceremony began, By the ‘sacrificial 
ceremony’ Eustathius means the slaying of the animal victim. 
It is important to note that the grain was poured on the altar 
and was therefore in itself a sacrifice, as it is sometimes stated 
that it was merely thrown on the head of the victim, The state- 
ment of Eustathius is confirmed by the account in Euripides® 

1 Eustath. ad Od, m1. 440, 1476. 37 ws Kal of otdox’ra Tis maads Tpophs 
dveuluvnoKov THS TE THY OVAGY, Srep EoTl THY KpLOGY, 616 Kal Tods ovAOXUTAS THY TIS 
Tahaov KpiOas npunvevoev. 


2 Strato ap. Athen. rx. 29, p. 382. 
3 For a full discussion of ovAal and od\oxvTa see Dr H. von Fritze, Hermes 1897, 
. 236. 
; 4 Eustath, ad Ii. 1. 449 § 132, 23 eiol dé obdAoxUTUL...7a MpoOtuara...o§ odrdoxXUTAL 
ovhal joav TouTécre KpiOal pera aay as éméxeov Tots Bwuols mpd TAs lepoupylas. 
5 Kur. El. 804 
AaBav dé mpoxUTas pntpds evvérns oébev 
&Badre Bwuots, Tadd evvérwy ern. 
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of the sacrifice made by Aegisthus to the Nymphs. Here, before 
the elaborate slaying of the bull, we have, just as in Homer, the 
sprinkling of the grain, and it 7s sprinkled on the altar, The 
Messenger tells Electra that when all was ready Aegisthus 
‘Took the grains for sprinkling and he cast them 
Upon the altar and these words he spake.’ 

The sprinkling of salted meal (mola salsa) was, if we may believe 
Athenaeus', a later innovation. He tells us distinctly, quoting 
Athenion as his authority, that the use of salt for seasoning was 
a comparatively late discovery and therefore excluded from certain 
sacrifices to the gods, 

‘Whence even now, remembering days of old, 
The entrails of their victims for the gods 

They roast with fire and bring no salt thereto, 
Because at first they knew no use for salt. 

And even when they knew and loved its savour 
They kept their fathers’ sacred written precepts.’ 

The sacrifice of the animal victim never in Homer takes place 
without the ‘previous sacrifice’ of grain-sprinkling and prayer, 
but prayer and grain-sprinkling can take place, as in the prayer of 
Penelope’, without the animal sacrifice. This looks as though the 
animal sacrifice were rather a supplementary later-added act than 
a necessary climax. Later, when animal sacrifice became common 
and even as a rule imperative, the real sacrificial intent of the 
preliminary grain-sprinkling would naturally become obscured and 
it would be brought into connection with animal sacrifice by the 
practice of sprinkling grain on the heads of the victims. 

By Plutarch’s? time the sprinkling of grain was regarded as 
something of an archaeological curiosity. He asks in his Greek 
Questions ‘Who is he who is called among the Opuntians /ritho- 
logos, i.e. the ‘barley collector’? The answer is ‘Most of the 
Greeks make use of barley for their very ancient sacrifices when 
the citizens offer first-fruits. And the man who regulates these 
sacrifices and gets in these first-fruits is called krithologos. He 
adds a curious detail illustrative of the two strata of worship, ‘and 
they had two priests, one to supervise divine things, one for those 
of things demonic.’ In like archaic fashion, when Pisthetairos* 


1 Athen. xry. 81, p. 661. 2 Hom. Od. tv. 761. 
8 Plut. Q. Gr. vi. 4 Ar, Av, 622. 
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would inaugurate the blessed simplicity of bird-rule, he revives 
the ancient ritual of the sprinkling of barley-corns: 
‘O better than worship of Zeus Most High 
Is the service of Birds that sing and fly. 
They ask for no carven temple’s state, 
They clamour not for a golden gate. 
The shrine they ask of a mortal’s vow 
Is leave to perch on an olive bough. 
In the little thickets of ash and oak 
They dwell anigh us. We humble folk 
Never need fare to the far-off lands 
Of Ammon or Delphi, but lift our hands 
Under our vine and our fig-tree’s shade. 
For a slender grace let our prayer be said, 
As we cast up our barley in little showers 
And a little grace from the Birds is ours.’ 


The barley grain sprinkled is part of the ritual of the Olympians, 
but in the case of the two survivals to be next considered, the 
pelanos and the nephalia, their use was almost wholly confined to, 
and characteristic of, the lower stratum of worship, that of ghosts 
and sprites and underworld divinities. 


After the sacrifice of the natural fruits of the earth, the 
maykapTia, comes the most primitive form of artificial food, ie. 
the pelanos, a sort of porridge. 

We speak of Bread and Wine as sacramental elements, but 
both are far removed from being elemental. Leavened bread, the 
Greek dptos, is a product of advanced civilization, and with a true 
conservative ritual instinct the Roman Church prescribes to this 
day the use of the unleavened wafer. Athenaeus’, citing the author 
of a play called the Beggars, tells us that when the Athenians set 
a meal in the Prytaneum for the Dioscuri they serve upon the 
tables cheese and barley-porridge (duvoryv) and chopped olives 
and leeks, making remembrance of their ancient mode of life. 
And Solon bids them supply to those who had free meals in the 
Prytaneum barley cake (wafav), but at feasts to place in addition 
loaves of bread (dptoy), and this in imitation of Homer. For 
Homer, when he brought the chiefs together to Agamemnon, says 
‘they stirred up meal.’ The words ‘they stirred up meal,’ gdvpeto 
’ adguta, do not occur in our text, but the author of the Beggars 
clearly refers to the ordinary Homeric meal, and takes us straight 


1 Athen. tv. 14, p. 137. 
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back to the real primitive meaning of pelanos. On the shield of 
Achilles’ we have the picture of a harvest feast : 

‘The heralds dight the feast apart beneath a spreading oak, 

The ox they slew, and much white barley-meal the women folk 
Sprinkled, a supper for the thralls.’ 

The lord and his fellows feast on flesh-meat, the workmen have 
their supper of primitive porridge. So the Townley scholiast 
clearly understands the passage ; he comments: wdAuvov, éuaccov 
» &pupor, ‘they sprinkle, i.e. they knead or mix together. It is 
noticeable that he employs the exact word, éfupov, quoted by 
Athenaeus as in the text of Homer* To explain the passage as 
‘sprinkle on the heads of the victims or on the roast flesh’ is to 
miss the whole antithesis between master and man. Eustathius’, 
that close observer of primitive fact, saw what was being done in 
Homer and doubtless still by the poor of his own days. He says 
‘to sprinkle barley-meal does not mean bread-making but a sort 
of paste in ordinary use among the ancients.’ To any one who has 
watched the making of porridge, the shift of meaning from zradv- 
ve, to sprinkle, to dvpew and paccey, to stir and to knead, is 
natural and necessary. You first sprinkle the meal on the water, 
you then stir it, so far you have porridge; if you let it get thicker 
and thicker you must knead it and then you have oat-cake. It 
has of course frequently been noted that a pelanos may be either 
fluid or solid, and herein lies the explanation. When the pelanos 
is thick and subjected to fire, baked, it becomes a pemma, an 
ordinary cake. The Latin libwm*, a cake, is a strict parallel; it 
was primarily a thing out-poured, a /ibation, then a solid thing 
cooked and eaten. 

A pelanos was then primarily the same as alphita, barley-meal. 


1 Hom. I/. xvim. 560. 

* The process of primitive bread-making is fully discussed by Prof. Benndorf 
(Eranos Vindobensis, p. 374), to whom I am indebted for the view here expressed. 
In Yorkshire within my own remembrance a rather repulsive mess of corn stewed 
in milk with currants was always eaten on Christmas Eve before the regular feast 
began. It was served as soup and called frummety. 

% Bustath. ad Il. xvi. 563 7d 6é madivew dita ovde viv Snot dpromolavy d\\a 
To érimacua atvnbes dv Tois maXacots, and again in discussing the feast of Humaeus 
(§ 1751, 33) 6 & ddqera NevKa erdduvev, 6 éarw éwérace xara eOos dpxatov 7d Varepov 
apyjoay. 

4 Varro L.L. y. 106 libum quod ut libaretur. The Latin puls and polenta are 
probably from the same root as 7édavos. Pliny (N.H. xvii. 19) says it is clear that 
in ancient days pulte non pane Romanos virisse. He adds that to his day primitive 
rites and those on birthdays are carried on with pulse. 
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The food of man was the food of the gods, but the word was early 
specialized off to ritual use. There is, I believe, no instance in 
which a pelanos, under that name, is eaten in daily life or indeed 
eaten at all save by Earth and underworld gods, their repre- 
sentative snakes and other Spirits of Aversion’. The comic poet 
Sannyrion? puts it thus: 

‘We gods do call it pelanos, 


You pompous mortals barley-meal.’ 


To us the pomposity seems on the side of the gods. 


As there was a time when leavened bread was not, and men 
ate porridge cooked or uncooked, so before the coming of the vine 
men drank a honey drink. And as the conservative gods, long 
after men ate fermented bread, were faithful to their porridge, so 
long after men drank wine they still offered to the gods who 
were there before the coming of the vine ‘wineless libations,’ 
nephalia*. 

The ritual of the underworld gods is in many respects identical 
with that of the ghosts out of which they are developed, but with 
this difference—ghosts are less conservative than fully developed 
gods ; the habits and tastes of ghosts are more closely akin to those 
of the men who worship them, Quite early, it would appear, man 
offered to ghosts the wine he loved so well himself. 

Atossa* brings for the ghost of Darius a pelanos, as was meet. 
She brings also all manner of ‘soothing gifts’ (wesAveTypta), but 
she pours wine also ; 

‘A holy heifer’s milk, white, fair to drink, 

Bright honey drops from flowers bee-distilled, 
With draughts of water from a virgin fount, 

And from the ancient vine its mother wild 

An unmixed draught, this gladness; and fair fruit 


Of gleaming olive ever blossoming 
And woven flowers, children of mother earth.’ 


The dead fare as the living; wine is added to milk and honey 


1 Aesch. Pers. 204 drorpéroor daliuocr, and 523 yy te kal POcrots Swpjuara. 

2 Sannyr. frg. 1 Koch. 

3 The sources for yypadua are well collected and discussed by Dr von Fritze, De 
Libatione veterum Graecorum, Berlin 1893, also by Stengel, Hermes xx11. p. 645, and 
‘Chthonische und Totenkult’ in Festschrift fiir Friedliinder, p. 418, and W. Barth, 
‘Bestattungsspende bei den Griechen,’ Neue Jahrbiicher fiir klass. Altertiim. 1900, 
p- 177. W. Barth draws distinctions between the cultus of the dead and that of 
chthonic divinities, which I think cannot be clearly made out. 

4 Aesch. Pers. 607. 
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and olive oil and water, but wine perhaps significantly as an 
innovation is never named. Atossa seems also consciously to 
insist over much on its being wild, primitive, ancient, and therefore 
permissible, We are reminded of the religious shifts to which the 
Romans were put by the introduction of wine into their daily life 
and thence into their ritual. Plutarch! in his Roman Questions says 
that ‘when the women poured libations of wine to Bona Dea, they 
called it by the name of milk,’ and Macrobius? adds ‘that wine 
could not be brought in under its own name, but the wine was 
called milk and the vessel containing it a honey-jar,’ 

The ghosts of the dead admit and even welcome the addition 
of wine, but actual chthonic divinities are stricter. When Oedipus® 
comes to the precinct of the Semnae, the Chorus bid him make 
atonement, because, though unwittingly, he has violated the 
precinct. He asks the precise ritual to be observed, The answer, 
though it is thrice familiar, is so important for the understanding 
of chthonic ceremonies that it must be given in full; 


‘Oed. And with what rites, O strangers? teach me this. 
Chor. First, fetch thou from an ever-flowing fount, 
Borne in clean hands, an holy drink-offering. 
Oed. And next, when I have brought the holy draught ? 
Chor. Bowls are there next, a cunning craftsman’s work, 
Crown thou their lips and handles at the brim. 
Oed. With branches, woollen webs, or in what wise ? 
Chor, Of the ewe-lamb take thou the fresh-shorn wool, 
Oed. So be it, and then to what last rite I pass? 
Chor Pour thy drink offerings, facewards to the dawn. 
Oed. With these same vessels do I pour the draught ? 
Chor, Yes, in three streams, the last pour wholly out. 
Oed. And filled wherewith this last? teach me this also, 
Chor. Water and honey—bring no wine thereto. 
Oed. When the dark shadowed earth hath drunk of this ? 
Chor, Lay on it thrice nine sprays of olive tree 
With both thine hands, and make thy prayer the while. 
Oed, hat prayer? vouchsafe to teach, for mighty is it. 
Chor, Pray thou that, as they are called the Kindly Ones, 
With kindly hearts they may receive and bless. 
Be this thy prayer, thine own or his who prays 
For thee. Whisper thy prayer nor lift thy voice, 
Then go, look not behind, so all is well.’ 


The Kindly Ones, though their name is only adjectival, have 


1 Plut, Q. R. xx. olvoyv & airy arévdover yada mpocayopevoveat, ; 

2 Maer. 1. 12. 25 quod vas in quo vinum inditum est mellarium nominetur et 
vinum lac nunecupetur. 

% Soph. Oed. Col. 468. 
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erystallized into divinities; they are no longer ghosts, and none 
may tamper with their archaic ritual. 

For the dread counterpart of the Eumenides, the Erinyes, 
there is the same wineless service, witness the reproach of 
Clytaemnestra. The Erinyes have deserted her, yet she has given 
them of the ritual they exact’: 


‘Full oft forsooth from me have ye licked up 
Wineless libations, sober balms of wrath.’ 


To offer wine was the last outrage done by the parvenu 
Apollo to ancient ritual, hence the bitter protest?: 


‘Thou hast bewildered the old walks of life, 
With wine the Ancient Goddesses undone.’ 


The wineless service of the Eumenides in the Oedipus Coloneus 
is of course no mere invention of the poet. At Titane near Sicyon 
Pausanias* came to a grove of evergreen oaks and a temple of the 
goddesses whom, he says, the Athenians call Semnae, but the 
Sicyonians Eumenides, and every year on one day they celebrate 
a festival in their honour, ‘sacrificing sheep with young and a 
Libation of water and honey. 

The scholiast in the Oedipus Coloneus* gives a list of the 
divinities to whom at Athens wineless sacrifices were made. 
He quotes as his authority Polemon. ‘The Athenians were 
careful in these matters and scrupulously pious (écvov) im the 
things that pertain to the gods, and they made wineless sacrifices 
to Mnemosyne the Muse, to Eos, to Helios, to Selene, to the 
Nymphs, to Aphrodite Ourania.’ The list is at first surprising. 
We associate nephalia with the Underworld powers, but here it is 
quite clear that, in primitive days, side by side with the Earth-gods 
were worshipped sky-gods, but in their own simple being as 
Dawn and Sun and Moon, not as full-blown human Olympians. 
Mnemosyne’, it will later be seen, had a well of living water herself; 
she needed no wine. The Heavenly Aphrodite is more surprising, 
but her honey libation is further attested by Empedokles*. He 


1 Aesch. Hum. 104. * Aesch. Hum. 727. 

3 Pp. iu. 11. 3. The relation between the Semnae and the Eumenides and 
the ritual of the Semnae, which is identical with that of the Eumenides, will be 
discussed later in Chapter vy. 

4 Schol. ad Oed. Col. 100. > Porph. de antr. Nymph. 7. 

6 Emped. frg. ap. Porph. de Abst. 1. 21. 
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tells of the days long ago when the god Ares was not, nor King 
Zeus, nor Kronos, nor Poseidon, but only 
‘Kypris the Queen 
Here they adored with pious images, 
With painted victims and with fragrant scents; 
With fume of frankincense and genuine myrrh. 


Honey of yellow bees upon the ground 
They for libation poured.’ 


But though here and there a very early ‘Heavenly One’ claimed 
the honey service, it was mostly the meed of the dead. Porphyry 
knew that honey was used to embalm the body of the dead because 
it prevented putrefaction, and this custom of honey burial is 
echoed in the myth of Glaukos and the honey-jar. The marvellous 
sweetness of honey lent itself to the notions of propitiation and 
placation—‘sweets to the sweet’ or rather, as it seemed to the 
practical primitive mind, ‘sweets to the spirits to be sweetened, 
the Meilichioi, ghosts and heroes to be appeased’. 


One more element in archaic ritual yet remains to be con- 
sidered—the fireless sacrifice. 

Fire, it has been seen, was used in the Homeric burnt sacrifice 
for sublimation. By fire, Eustathius® says in speaking of the 
burning of the dead among the northern nations, ‘the divine 
element was borne on high as though in a chariot and mingled 
with the heavenly bemgs. In lke fashion we may suppose the 
burnt victim was freed from the grosser elements and in purified 
vaporous form ascended to the gods of the upper air. This is 
what Porphyry* means when he says that in burnt sacrifice we 
‘immortalize the dues of the heavenly gods by means of fire.’ Fire 
again in the service of the underworld gods was used, it has 
further been seen, for utter destruction, for the holocaust. But 
in certain rituals established, it may be, before the discovery of 
fire, it was definitely prescribed that the sacrifice should be fireless. 
Diogenes Laertius* relates that according to tradition there was 
but one altar in Delos at which Pythagoras could worship, the 
‘Altar of Apollo the Sire,’ which stood behind the great Altar of 

1 Some further points as to the Nephalia will be considered in relation to 
the Eleusinian ritual (p. 150), and the Orphic mysteries (Chapter x.). 

2 Bustath. ad Jl. 1. 52. For a full discussion of the purport of cremation 


see Prof. Ridgeway, Varly Age of Greece 1. p. 540. 
% Porph. de Abst. 11. 5. 4 Diog. Laert. vin. 13. 
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the Horns, because on this altar wheat and barley and cakes are 
the only offering laid and the sacrifice is without fire and there 
is no sacrificial victim—so Aristotle stated in his Constitution of 
the Delians. This altar was also known as the Altar of the Pious. 
The foundation of the great blood-stained Altar of the Horns may 
still be seen in Delos; the primitive Altar of the Sire has left no 
trace, but in some bygone time a voice, it would seem, had been 
heard on Mount Cynthus saying, ‘Thou shalt not hurt nor destroy 
in all my Holy Mountain,’ 

What ancient worship of a ‘Sire’ Apollo had taken to himself 
in Delos we do not know, but in remote Arcadia a fireless sacrifice 
of a specially simple kind went on right down to the time of 
Pausanias! in honour of a home-grown goddess, Demeter. At 
Phigalia Pausanias visited the cave-sanctuary of the Black 
Demeter; indeed he says in his pious way it was chiefly for her 
sake that he went to Phigalia, and he adds ‘I sacrificed no victim 
to the goddess, such being the custom of the people of the country. 
They bring instead as offerings the fruit of the vine and of other 
trees they cultivate, and honey-combs and wool which is still 
unwrought and full of the natural grease; these they lay on the 
altar which is set up in front of the cave, and having laid them 
there they pour on them olive oil. Such is the rite of sacrifice 
observed by private persons and once a year by the Phigalian 
people collectively. Everything here prescribed is in its most 
natural form, grapes rather than wine, honey-comb rather than 
honey, unwrought wool not artificial fillets, and the service is 
fireless. It was a service to content even Pythagoras. 

That there was between the early fireless sacrifice and the 
burnt sacrifice of the Olympian in some prehistoric time a rivalry 
and clashing of interests, is clear from the Rhodian tradition of 
the Heliadae. Pindar? tells how: 

‘Up to the hill they came, 
Yet in their hand 
No seed of burning flame, 
And for the Rhodian land 
With fireless rite 
The grove upon the citadel they dight.’ 

And the scholiast commenting on the passage says: ‘The 

Rhodians going up to the Acropolis to sacrifice to Athene, forgot 


TP) vit." 42) 5: * Pind. Ol. vit. 47, schol. ad loc. 
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to take fire with them for their offerings (€vay/opacv) and made 
a fireless sacrifice. Hence it came about that, as the Athenians 
were the first to sacrifice by fire, Athene thought it best to live 
with them.’ Athene was always a prudent goddess, ready to swim 
with the tide; she was ‘all for the father,’ all for the Olympians, 
and she had her reward. Philostratos! tells the same story with 
something more of emphasis. He contrasts the Acropolis of 
Athens and the Acropolis of Rhodes; the Rhodians had only 
a fireless cheap service, the people of Athens provide the savour of 
burnt sacrifice and fragrant smoke ; the goddess went to live with 
them because ‘they were wiser in their generation (copwtépous) 
and good at sacrificing.’ From Diodorus? we learn that it was 
Cecrops who introduced the fire-sacrifice at Athens. On Cecrops 
were fathered many of the innovations of civilized life, among 
them marriage. He was halfway between the old and the new, 
half civilized man, half snake. He, Pausanias* significantly tells 
us, was the first to give to Zeus the name of the Highest. He too 
became all for the Olympian. 

These forms of primitive sacrifice—the pelanos, the barley 
grains, the nephalia, the fireless rites—have been considered at 
some length because, though in part they went over to the 
Olympians, they remain broadly speaking and in their simplest 
forms characteristic of the lower stratum and of the worship of 
underworld spirits. Moreover it is these primitive rites which 
were, as will later be seen, taken up and mysticized by the religion 
of Orpheus. 

It remains to consider the second and by far the most im- 
portant element in the harvest festival of the Thargelia, the 
ceremony of the Pharmakos. 


THE PHARMAKOS. 


That the leading out of the pharmakos was a part of the 
festival of the Thargelia we know from Harpocration*. He says 
in commenting on the word: ‘At Athens they led out two men 
to be purifications for the city; it was at the Thargelia, one was 


1 Philostrat, Hik. 11. 27 § 852. 2 Diod. v. 56. 
® P. vu, 2) 2; 4 Harpocrat. s.v. papuakds. 
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for the men and the other for the women. These men, these 
pharmakoi, whose function it was to purify the city, were, it will 
later be seen, in all probability put to death, but the expression 
used by Harpocration is noteworthy—they were led out. The 
gist of the ceremony is not death but expulsion; death, if it 
occurs, is incidental. 

The ceremony of expulsion took place, it is again practically 
certain, on the 6th day of Thargelion, a day not lightly to be 
forgotten, for it was the birthday of Socrates. Diogenes Laertius? 
says in his life of Socrates: ‘He was born on the 6th day of 
Thargelion, the day when the Athenians purify the city.’ The 
pharmakos is not expressly named, but it will be seen in the 
sequel that the cleansing of the city by the expulsion of the 
pharmakos was regarded as the typical purification of the whole 
year. The etymology of the word will be best considered when 
the nature of the rites has been examined *. 

The ceremony of the pharmakos has been often discussed, 
but I think frequently and fundamentally misapprehended. It 
appears at first sight to involve what we in our modern termino- 
logy call ‘Human Sacrifice. To be told that this went on in 
civilized Athens in the 5th cent. B.c. shocks our preconceived 
notions of what an Athenian of that time would be likely to do 
or suffer. The result is that we are inclined to get out of the 
difficulty in one of two ways: either we try to relegate the 
ceremony of the pharmakos to the region of prehistoric tradition, 
or we so modify and mollify its main issues as to make it un- 
meaning. 

The issue before us is a double one and must not be confused, 
We have to determine what the ceremonial of the pharmakos was, 
and next, did that ceremonial last on into historic times ? 

My own view is briefly this: that we have no positive evidence 
that it did last on into the 5th century B.c., but that, if the gist 
of the ceremonial is once fairly understood, there is no a priori 
difficulty about its continuance, and that, this a priori difficulty 
being removed, we shall accept an overwhelming probability. 
The evidence for the historical pharmakos is just as good as 

1 Diog. Laert. 1. 4. 

2 Classical sources for the pharmakos are most fully enumerated by Mannhardt, 


Myth. Forschungen, pp. 123, 133. For primitive analogies see Frazer, Golden Bough, 
2nd ed., vol. m1. p. 93, from whom I have taken the instances adduced. 
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e.g. the evidence for the chewing of the buckthorn at the 
Anthesteria. 

It should be noted at the outset that the pharmakos, ie. the 
human scape-goat, though it seems to us a monstrous and horrible 
notion, was one so familiar to the Greek mind as to be in Attic 
literature practically proverbial. Aristophanes! wants to point 
the contrast between the old mint of sterling state officials 
and the new democratic coinage: he says, now-a-days we fill 
offices by 


Any chance man that we come across, 
Not fit in old days for a pharmakos, 
These we use 

And these we choose, 

The veriest scum, the mere refuse,’ 


and again in a fragment?: 
‘Your kinsman! how and whence, you pharmakos,’ 
and in the Knights? Demos says to Agoracritos : 


‘I bid you take the seat 
In the Prytaneum where this pharmakos 
Was wont to sit.’ 


Pharmakos is in fact, ike its equivalent ‘offscouring’ (ca@apya), 
a current form of utter abuse, disgust and contempt. 

Moreover its ritual import was perfectly familar. Lysias‘ in 
his speech against Andokides is explicit: ‘We needs must hold 
that in avenging ourselves and ridding ourselves of Andokides we 
purify the city and perform apotropaic ceremonies, and solemnly 
expel a pharmakos and rid ourselves of a criminal; for of this 
sort the fellow 1s.’ 

For the fullest details of the horrid ceremony we are indebted 
to a very late author. Tzetzes® (A.D. 1150) in his Thousand 


1 Ar. Ran. 734. 2 Ar. frg. 532. 3 Ar. Eq. 1405. 

4 Lys. c. Andok. 108. 4: viv obv xp7 vouifew Timwpoupévous Kal dmaddarropuévous 
*Avdoxldov thy médw Kadalpery Kal admodcomouTetacbar Kal papwakdy dmoméurew 
kal aditnplov amad\drrecba, ws év ToUTwy ovrds éoTt. 

° Fragments of Hipponax (6th cent. B.c.) incorporated by Tzetzes, Hist. 23. 
726—756 : 

Ti 70 Kd0apya; 
6 papyakds 7d Kd0apua rowodrov nv TO mddat. 
av ouppopa Karéd\aBe wo\wW Geounvia, 
elr’ otv yds elre Nounds etre Kal BAaBos Addo, 
Tay mdvrav auoppbTepov nryov ws mpos Ouolav 
els kabappov Kal Pdpyakov mb\ews THs vooovons. 
els toémov 6€ Tov mpbapopoy arjcavTes THY Buclav 
tupby Te débvres TH XELpl Kal pagav Kal loxddas, 
émrakis yap pamioavres €xeivoy els TO méos 
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Histories describes it as follows: ‘The pharmakos was a purifi- 
cation of this:sort of old. If a calamity overtook the city by the 
wrath of God, whether it were famine or pestilence or any other 
mischief, they led forth as though to a sacrifice the most 
unsightly of them all as a purification and a remedy to the 
suffering city. They set the sacrifice in the appointed place, and 
gave him cheese with their hands and a barley cake and figs, and 
seven times they smote him with leeks and wild figs and other 
wild plants. Finally they burnt him with fire with the wood of 
wild trees and scattered the ashes into the sea and to the winds, 
for a purification, as I said, of the suffering city. Just as, 
I think, Lycophron records it of the Locrian maidens, speaking 
somewhat after this manner, I do not remember the exact verse, 
“when, having consumed their limbs with fuel from fruitless trees, 
the flame of fire cast into the sea the ashes of the maidens that 
died on the hill of Traron.”’ 

Tzetzes is not inventing the ceremonies, and in his awkward 
confused way he goes on to tell us his souree—the iambic poet 
Hipponax. ‘And Hipponax gives us the best complete account 
of the custom when he says, “to purify the city and strike (the 
pharmakos) with branches”; and in another place he says in his 
first iambic poem, “striking him in the meadow and beating him 
with branches and with leeks ike a pharmakos”, and again in other 
places he says as follows: “we must make of him a pharmakos” , 
and he says, “offering him figs and a barley cake and cheese such as 
pharmakoi eat” ; and “ they have long been waiting agape for them, 
holding branches in their hands as pharmakov do”; and some- 

oKki\Xas, cuKats ayplats Te Kai dAdots THY ayplur, 
Tédos mupi Katéxacov ev EvNots Tots ayplots, 

Kat Tov omoddv eis Oddacoav Eppatvov Kai avéuous 
kal Kabapuov Tis moNews ws epny THs voocovons. 

6 6€ ‘ImmGvakt dpicra cturav 7d Bos éye 

1 modtv Kadalpery kal kpddnot Baddrdrecbac (Papuaxdr), 
kal ad\N\axov 6é mov dyno TpwTw lauBm ypadpwy 
2 BadXovTes é€v NEtwwrve Kal pamlfovres 
Kpaddnot kai oxihAnow dorep pappakorv. 
Kai waddw &ddos Toros O€ TavTa Pow Kar’ eros 
3 det 0 atrov és hapwakoy éxroinoacbac. 
4 Kaign wapééerv ioxddas Te cal pagav 
Kal Tupov otov éobiovar Pappakol. 
5 Tadat yap avrTov’s mpocdéxovTa(t) XdoKovTes 
Kpadas €xovrTes ws é€xovot happakol. 
kal adddaxod dé rot pnow év TH adTO iduBw 
6 Aim@ yévnrar Enpds ws ev THO OvLw 
papuakos axbeis Emrakis pamiabetn. 
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where else he says in the same iambic poem, “may he be parched 
with hunger, so that in (their) anger he may be led as pharmakos 
and beaten seven times.” ’ 

Tzetzes quotes for us six fragmentary statements from 
Hipponax, and the words of Hipponax correspond so closely in 
every detail with his own account that we are justified in sup- 
posing that his account of the end of the ceremonial, the burning 
and scattering of the ashes, is also borrowed; but the evidence of 
this from Hipponax he omits. 

Hipponax makes his statements apparently, not from any 
abstract interest in ritual, but as part of an insult levelled at his 
enemy Boupalos. This is made almost certain by another frag- 
ment of Hipponax! in which he says, ‘as they uttered impreca- 
tions against that abomination (a@yos) Boupalos. The fragments 
belong obviously to one or more iambic poems in which Hipponax 
expresses the hope that Boupalos will share the fate of a phar- 
makos, will be insulted, beaten, driven out of the city, and at last 
presumably put to death. Hipponax is not describing an actual 
historical ceremony, but to make his insults have any point he 
must have been alluding to a ritual that was, in the 6th century B.C., 
perfectly familiar to his hearers. 

Some of the statements of Hipponax as to the details of the 
ritual are confirmed from other sources, and are given in these 
with certain slight variations which seem to show that Hipponax 
was not the only source of information. 

Helladius? the Byzantine, quoted by Photius, says that ‘it was 
the custom at Athens to lead in procession two pharmakoi with 
a view to purification; one for the men, one for the women, The 
pharmakos of the men had black figs round his neck, the other 
had white ones, and he says they were called cuBd«you. Helladius 
added that ‘this purification was of the nature of an apotropaic 
ceremony to avert diseases, and that it took its rise from An- 
drogeés the Cretan, when at Athens the Athenians suffered 
abnormally from a pestilential disease, and the custom obtained 
of constantly purifying the city by pharmakoi.’ 

The man and woman and the black and white figs are variant 
details. Helladius is our sole authority for the curious name 


1 Hippon. frg. 11 (4) @s of wév ayet Bourddw Karnporro. 
2 Hellad. ap. Phot. Bibl. c. 279, p. 534. 
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ovBaxxo.: what this means is not certain’. The term may have 
meant ‘pig-Bacchoi.” The Bacchoi, as will later be seen, were 
sacred and specially purified persons with magical powers, and 
the term may have been applied to mark analogous functions. 
Crete was the home of ceremonies of purification. 

Harpocration, in the passage already quoted, confirms the 
view that there were two pharmakoi, but he says they were both 
men: one for the women, one for the men. The discrepancy is 
not serious. It would be quite easy if necessary to dress up 
a man as a woman, and even a string of white figs would be 
sufficient presentment of gender; simulata pro vers is a principle 
of wide acceptation in primitive ritual. 


The beating of the pharmakoi was a point of cardinal im- 
portance. It was a ceremonial affair and done to the sound of 
the flute. Hesychius? says, ‘The song of the branches is a 
measure that they play on the flute when the pharmakoi are 
expelled, they being beaten with branches and fig sprigs. The 
pharmakos was actually called “he of the branches.”’ It must 
have been a matter of very early observation that beating is 
expulsive. You beat a bush, a bird escapes; you beat a garment, 
the dust comes out; you beat a man, the evil, whatever it be, will 
surely emerge. We associate beating with moral stimulus, but 
the first notion is clearly expulsive. 

Probably some notion of the application or instigation of 
good as well as the expulsion of evil early came in. This may be 
conjectured from the fact that rods made of special plants and 
trees were used, notably leeks and fig-trees. Plants with strong 
smells, and plants the eating of which is purgative, are naturally 
regarded as ‘good medicine’; as expulsive of evil, and hence in 
a secondary way as promotive of good. 

Pythagoras®* taught that to have a leek hung up over a door- 
way was a good thing to prevent the entrance of evil, and 
Dioscorides* records the same belief. Lucian? makes Menippus 


1 Lewy, Semitische Fremdwirter, p. 256, suggests that cvBdkxo is from DIT 
z’bahim, the plural of M3? which occurs in Phenician. If so the form cvBaxxou 
would be due to popular etymology. 


2 Hesych. s.v. kpadlns vopos. 3 Plint Neos xx. 9) 39) 
4 Diose. de mat. med. 11. 202. 


° Lue. Nek. 7 éxd@npé re me kal arréuate kal repijyvice Sqdlos Kal oKiAdy. 
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relate how before he was allowed to consult the oracle of the dead he 
was ‘purged and wiped clean and consecrated with leek and torches.’ 
The locus classicus on beating with leek is of course the 

beating of the god Pan by his Arcadian worshippers. Theocritus? 
makes Simichidas sing : 

‘Dear Pan, if this my prayer may granted be 

Then never shall the boys of Arcady 

Flog thee on back and flank with leeks that sting 

When scanty meat is left for offering ; 

If not, thy skin with nails be fiayed and torn 

And amid nettles mayst thou couch till morn.’ 


And the scholiast remarks, ‘they say that a festival was held in 
Arcadia in which the youths beat Pan with leeks when the 
officials sacrificed a small victim, and there was not enough to eat 
for the worshipper ; or the Arcadians when they went out hunting 
if they had good sport paid honour to Pan; if the reverse they 
maltreated him with leeks because, bemg a mountain god, he had 
power over the produce of the chase.’ The first explanation 
confuses cause with effect, the second is undoubtedly right. Pan 
is beaten because, as lord of the chase, he has failed to do his business. 

It is sometimes said that Pan is beaten, and the pharmakoi 
beaten, in order to ‘stimulate their powers of fertility.’ In a sense 
this is ultimately true, but such a statement gives a false and 
misleading emphasis. The image and the pharmakoi are beaten 
partly to drive out evil influences, partly, it should not be for- 
gotten, to relieve the feelings of the beaters. When the evil 
influences are beaten out, the god will undoubtedly do better 
next time, but it is only in this sense that the powers of fertility 
are stimulated. The pharmakos has no second chance. He is 
utterly impure, so that the more purifying influences, the more 
good medicine brought to bear upon him, the better; but he is 
doomed to death, not to reform. In the Lupercalia, already 
discussed (p. 51), the women are struck by the februwm as a 
fertility charm, but even here the primary notion must have been 
the expulsion of evil influences. 

The beating, like the pharmakos, became proverbial. Aristo- 
phanes? makes Aeacus ask how he is to torture the supposed 
Xanthias, and the real Xanthias makes answer: 


‘Oh, in the usual way, but when you beat him 
Don’t do it with a leek or a young onion.’ 


1 Theoer. Id. v1. 104, schol. ad loc. 2 Ar. Ran. 620. 
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Here undoubtedly the meaning is, ‘don’t let this be a merely 
ceremonial beating, a religious performance, and the allusion 
gains in point by the fact that the supposed slave was a real god 
to be treated worse than a pharmakos. Lucian! says that the 
Muses, he is sure, would never deign to come near his vulgar book- 
buyer, and instead of giving him a crown of myrtle they will beat 
him with myrrh and mallow and get rid of him, so that he may 
not pollute their sacred fountains. Clearly here the vulgar book- 
buyer is a pharmakos. 


We have then abundant evidence that the pharmakos was 
beaten; was he also put to death? Tzetzes, as has been seen, 
states that he was burnt with the wood of certain fruitless trees, 
and that his ashes were scattered to the sea and the winds. 
The scholiast on Aristophanes? also states expressly that by 
Snpocrot, i.e. people fed and kept at the public expense, was 
meant ‘those who were called pharmakoi, and these pharmakoi 
purified cities by their slaughter. So far it need not have been 
inferred that he was speaking of Athens, but he goes on, ‘for the 
Athenians maintained certain very ignoble and useless persons, and 
on the occasion of any calamity befalling the city, I mean a pestilence 
or anything of that sort, they sacrificed these persons with a view 
to purification from pollution and they called them purifications’ 
(ka0appata). Tzetzes said a pharmakos was excessively ungainly 
(anoportepor), the scholiast, worthless and useless. 

The scholiast is of course a late and somewhat dubious authority, 
and did the fact of the death of the pharmakos rest on him and 
on Tzetzes alone, we might be inclined to question it. A better 
authority is preserved for us by Harpocration’; he says, ‘ Istros 
(circ. B.C. 230), in the first book of his Epiphanies of Apollo, says 
that Pharmakos is a proper name, and that Pharmakos stole sacred 
phialae belonging to Apollo, and was taken and stoned by the 
men with Achilles, and the ceremonies done at the Thargelia are 
mimetic representations of these things.’ The aetiology of Istros 

1 Lue. Indoct. 1. 2 Schol. ad Ar. Hq. 1136. 

° Harpocrat. s.v. papuakds: bre dé dvoua Kipidv ect 6 Papmakds, iepas dé diddas 
Tov "Amé\Nwvos KAéWas Kal adovs bd rev mepl Tov "AyiAdéa KaTedevoOn, Kal Ta Tots 
OapynNos dyoueva ToUTwWY amromunuatd éoTw, “IoTpos ev mpwrw Tav *Amo\\wVOS 
émipaveray eipnxey. On the mythological gist of this legend and its possible con- 


nection with the epic Thersites see H. Usener, “Der Stoff d. gr. Epos,” Sitzungsber. 
d. Phil. Hist. kl. d. k. Ak. d. Wissenschaften, Band 137, 1898, Wien, p. 47. 





111 | The Pharmakos 103 


is of course wrong, but it is quite clear that he believed the 
ceremonies of the Thargelia to include the stoning of a man to 
death. 

That in primitive pharmakos-ceremonies the human _phar- 
makos was actually put to death scarcely admits of doubt: that 
Istros believed this took place at the ceremony of the Thargelia in 
honour of Apollo may be inferred from his aetiology. There still 
remains in the minds of some a feeling that the Athens of the 
fifth century was too civilized a place to have suffered the 
actual death of human victims, and that periodically, as part of 
a public state ritual. This misgiving arises mainly, as was indi- 
cated at the outset, from a misunderstanding of the gist of the 
ceremony. Tzetzes, after the manner of his day, calls it a @uc/a, 
a burnt sacrifice; but it was not really a sacrifice in our modern 
sense at all, though, as will later be shown, it was one of the 
diverse notions that went to the making of the ancient idea of 
sacrifice. 

The pharmakos was not a sacrifice in the sense of an offering 
made to appease an angry god. It came to be associated with 
Apollo when he took over the Thargela, but primarily it was not 
intended to please or to appease any spirit or god. It was, as 
ancient authors repeatedly insist, a ca@apos, a purification. The 
essence of the ritual was not atonement, for there was no one to 
atone, but riddance, the artificial making of an dyos, a pollution, 
to get rid of all pollution. The notion, so foreign to our scientific 
habit of thought, so familiar to the ancients, was that evil of all 
kinds was a physical infection that could be caught and trans- 
ferred; it was highly catching. Next, some logical savage saw 
that the notion could be utilized for artificial riddance. The 
Dyaks! sweep misfortunes out of their houses and put them into 
a toy-house made of bamboo; this they set adrift on a river. On 
the occasion of a recent outbreak of influenza in Pithuria ‘a man had 
a small carriage made, after a plan of his own, for a pair of scape- 
goats which were harnessed to it and driven to a wood at some 
distance where they were let loose. From that hour the disease 
completely ceased in the town. The goats never returned; had 
they done so the disease must have come back with them.’ It 


1 For these modern savage analogies and many others see Dr Frazer, Golden 
Bough, 2nd ed., vol. 1m. p. 93. 
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is needless for our purpose to accumulate instances of the count- 
less varieties of scape-goats, carts, cocks, boats, that the ingenuity 
of primitive man has invented. The instance chosen shows as 
clearly as possible that, as the gist of the ceremony is magical 
riddance, it is essential that the scape-goat, whatever form he 
takes, should never return. 

This necessity for utter destruction comes out very clearly in 
an account of the way the Egyptians treated their scape-goats. 
Plutarch! in his discourse on Isis and Osiris says, on the authority 
of Manetho, that in the dog-days they used to burn men alive 
whom they called Typhonians, and their ashes they made away 
with by winnowing and scattering them. The winnowing-fan in 
which the corn was tossed and by means of which the chaff was 
blown utterly away was to Clement of Alexandria? the symbol of 
utter ruin and destruction. In his protest against the ruinous 
force of convention among pagan people, he says finely: ‘let us 
fly from convention, it strangles men, it turns them away from 
truth, it leads them afar from life; convention is a noose, a place 
of execution, a pit, a winnowing-fan ; convention is ruin.’ 

The pharmakos is killed then, not because his death is a 
vicarious sacrifice, but because he is so infected and tabooed that 
his life is a practical impossibility. The uneducated, among whom 
his lot would necessarily be cast, regard him as an infected horror, 
an incarnate pollution ; the educated who believe no such nonsense 
know that the kindest thing is to put an end to a life that is 
worse than death. Moreover nearly every civilized state to this 
day offers ‘human sacrifice’ in the shape of the criminals it executes. 
Why not combine religious tradition with a supposed judicial 
necessity? Civilized Athens had its barathron; why should 
civilized Athens shrink from annually utilizing two vicious and 
already condemned criminals to ‘purify the city’ ? 

The question of whether the pharmakos was actually put to 
death in civilized Athens is of course for our purpose a strictly 
subordinate one. It has only been discussed in detail because the 
answer that we return to it depends in great measure on how 


1 Plut. de Is. et Os. LXx1tl. (GvTas avOpwrous kareriumpacay ws Mavedws iordpnKe 
Tudwyvlous KadovvTes Kal Thy Téppay atTav AikudyTes Hpavifov Kal dvéorecpov. 

2 Clem. Al. Protr. x11. 118 giyapuev otv thy cuvheav...dyxer Tov dvOpwrov, THs 
adnbelas dmorpéme, amdye THS (wis, mays eoriv Bdpabpdy éatiw BdOpos eori Nikvoy 
éoTly, kakev  ovv7nbea. 
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far we realize the primary gist of a pharmakos, i.e. the two notions 
of (a) the physicalness, the actuality of evil, and (b) the possibility 
of contagion and transfer. 


Our whole modern conception of the scape-man is apt to 
be unduly influenced by the familiar instance of the Hebrew scape- 
goat. We remember how 


‘The scape-goat stood all skin and bone 
While moral business, not his own, 
Was bound about his head, 


Aud the pathos of the proceeding haunts our minds and prevents 
us from realizing the actuality and the practicality of the more 
primitive physical taboo. It is interesting to note that even in 
this moralized Hebrew conception, the scape-goat was not a 
sacrifice proper ; its sending away was preceded by sacrifice. The 
priest ‘made an atonement for the children of Israel for all their 
sims once a year, and when the sacrifice of bullock and goat and 
the burning of incense, and the sprinkling of blood was over, then 
and not till then the live goat was presented to the Lord'. The 
Hebrew scriptures emphasize the fact that the burden laid upon 
the goat is not merely physical evil, not pestilence or famine, but 
rather the burden of moral guilt. ‘And Aaron shall lay both his 
hands upon the head of the live goat and confess over him all the 
iniquities of the children of Israel and all their transgressions in 
all their sins, putting them upon the head of the goat, and shall 
send him away by the hand of a fit man into the wilderness. And 
the goat shall bear upon him all their iniquities into a land not 
inhabited.’ 

But so close is the connection of moral and physical that 
even here, where the evil laid upon the scape-goat is moral only, 
there is evident danger of infection; the goat is sent forth into 
a land not inhabited and it would be manifestly undesirable that 
he should return. At Athens we hear of no confession of sins, it 
is famine and pestilence from which a terror-stricken city seeks 
riddance. 

This physical aspect of evil is still more clearly brought out 
in a ceremony performed annually at Chaeronea. Plutarch * him- 
self, when he was archon, had to preside over the ritual and has 


1 Lev. xvi. 21, and for the Egyptian scape-animal see Herod. 1. 39. 
2 Plut. Q. Symp. vt. 8. 
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left us the account. A household slave was taken and ceremonially 
beaten with rods of agnus castus—again a plant of cathartic 
quality—and driven out of doors to the words, ‘Out with hunger, in 
with wealth and health.’ The ceremony was called the ‘ expulsion 
of hunger,’ and Plutarch speaks of it as an ‘ancestral sacrifice.” It 
was performed by each householder for his own house, and by the 
archon for the common hearth of the city. When Plutarch was 
archon he tells us the ceremony was largely attended. The name 
of the ‘ceremony’ is instructive, it 1s é&éAaovs, riddance, ex- 
pulsion, not as the pharmakos was, cafapmos, purification ; both 
are called @uciar, sacrifices, only by concession to popular usage 
when every religious ceremony is regarded as of the nature of 
burnt sacrifice. The ceremony of the pharmakos was taken on by 
Apollo, but in the Chaeronea ‘expulsion’ there is no pretence that 
any god is worshipped; the performance remains frankly magical. 

At Chaeronea the slave was merely beaten and expelled. At 
Delphi a pharmakos ceremony of still milder form took place in 
which the victim was merely a puppet. 


In his 12th Greek Question Plutarch asks, ‘What is Charila 
among the Delphians?’ His answer is as follows: ‘Concerning 
Charila they tell a story something on this wise. The Delphians 
were afflicted by a famine following after a drought. They came 
to the gates of the king’s palace with their children and their 
wives to make supplication. And the king distributed grain and 
pulse to the noblest of them as there was not enough for all. 
And there came a little girl who had lost both her father and 
mother, and she made supplication. But he struck her with his 
shoe and threw the shoe into her face. Now she was poor and 
desolate but of noble spirit, and she went away and loosed her 
girdle and hanged herself. As the famine went on and pestilence 
was added thereto, the Pythia gave an oracle to the king that he 
must appease Charila, a maiden who had died by her own hand. 
After some difficulty they found out that this was the name of 
the girl who had been struck. So they performed a sacrifice 
which had in it some admixture of a purification, and this they 
still perform every nine years.’ 

The tale told of Charila is, of course, pure aetiology, to account 
for certain features in an established ritual. The expression 
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Plutarch uses, a ‘sacrifice with admixture of purification’ (weuey- 
pevny twa KaSappod Ovalav), is interesting because it shows that 
though by his time almost every religious ceremony was called 
a @voia, his mind is haunted by the feeling that the Charila 
ceremony was in reality a purification, a ca@apyos; he would have 
been nearer the truth had he said it was a ‘purification containing 
in it a certain element of sacrifice.’ 

He then proceeds to give the actual ritual. ‘The king is 
seated to preside over the pulse and the grain and he distributes 
it to all, both citizens and strangers: there is brought in an image 
of Charila as a little girl, and when they all receive the corn, the 
king strikes the image with his shoe and the leader of the 
Thyiades takes the image and conducts it to a certain cavernous 
place, and there fastening (a rope) round the neck of the image 
they bury it where they buried the strangled Charila.’ 

The festival Charila, festival of rejoicing and grace, is like the 
Thargelia, a festival of first-fruits containing the ceremony of the 
Pharmakos, only in effigy. Charila is beaten with a shoe: leather 
is to this day regarded as magically expulsive, though the modern 
surrogate is of white satin. On a curious vase in the National 
Museum at Athens!, we have a representation of a wedding 
procession at which a man is in the act of throwing a shoe. It is 
still to-day regarded as desirable that bride and bridegroom 
should be hit, evil influences are thereby expelled, and the shower 
of fertilizing rice is made the more efficacious. The effigy of 
Charila is buried, not burnt, possibly a more primitive form of 
destruction. The origin of the ceremony is dated back to the time 
when the king was priest, but the actual celebrants are women. 


A pharmakos ceremony that is known to have taken place at 
Marseilles adds some further instructive details. Servius, in com- 
menting on the words auri sacra fames? ‘accursed hunger of gold,’ 
notes that sacer may mean accursed as well as holy, and he seems, 
rather vaguely, to realize that between these two meanings is the 


1 My attention was kindly drawn to this vase by M. Perdrizet, see Ephemeris 
Arch. 1905, pl. 6,7, and E. Samter, Hochzeitsbriuche in Neue Jahrbiicher f. Kl. 
Altertum, 1907, x1x. p. 131. Suidas (s.v. efSwdov) seems to refer to the Charila 
ceremony, kedever 7 IlvOia eldwrdv Te memAacpéevoy els Ow yuvaikds meTéwpov eLapray 
Kal dveppwobn 4 mods. For this and the oscilla ceremonies and the analogy of 
Artemis drayxopévn (P. vit. 23. 7) see Lobeck, Aglaoph. p. 175. The beating of 
the female slave in the temple of Leucothea (Plut. Q. R. xv1.) seems to have been 
based on a racial taboo, but a mapyaxds ceremony may underlie it. 

2 Serv. ad Verg. Aen. m1. 75. 
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middle term ‘devoted. The use of the term, he says, is derived 
from a custom among the Gauls: ‘Whenever the inhabitants of 
Marseilles suffer from a pestilence, one of the poorer class offers 
himself to be kept at the public expense and fed on specially pure 
foods. After this has been done he is decorated with sacred 
boughs and clad in holy garments, and led about through the 
whole city to the accompaniment of curses, in order that upon 
him may fall all the ills of the whole city, and thus he is cast 
headlong down.’ 

Here we have the curious added touch that the vehicle of 
impurity is purified. To our modern minds pure and impure 
stand at two opposite poles, and if we were arraying a scape-goat 
we certainly should not trouble about his preliminary purification. 
But the ancients, as Servius dimly feels, knew of a condition that 
combined the two, the condition that the savage describes as 
‘taboo. For this condition the Latins used the word ‘sacer,’ the 
Greeks, as has already been seen, the word ayos. It is in such 
complex primitive notions as those of sacer and ayos, that our 
modern habit of clear analysis and differentiation causes us to 
miss the full and complex significance. 


The leading out of the pharmakos is then a purely magical 
ceremony based on ignorance and fear; it is not a human sacrifice 
to Apollo or to any other divinity or even ghost, it 1s a ceremony 
of physical expulsion. It is satisfactory to find that the etymology! 
of the word confirms this view, Papwaxds means simply ‘ magic- 
man. Its Lithuanian cognate is burin, magic; in Latin it appears 
as forma, formula, magical spell; our formulary retains some 
vestige of its primitive connotation. W@apyaxoy in Greek means 
healing drug, poison, and dye, but all, for better for worse, are 
magical. ‘To express its meaning we need what our language has 
lost, a double-edged word like the savage ‘medicine.’ The phar- 
makos of the Thargelia shows us a state of things in which man 
does not either tend or avert god? or ghost, but seeks, by the 


1 For a full and very interesting discussion of the etymology and meaning of 
gpapuaxés, see Osthoff, ‘Allerhand Zauber etymologisch beleuchtet,’ Bezzenberger, 
Beitrige xxtv. p. 109. As to the accentuation of the word gapuaxés Eustathius 
(1935. 15) notes that it was proparoxytone ‘among the Ionians.’ 

2 As to the god worshipped at the Thargelia it is probable that when godhead 
came to be formulated Demeter Chloe long preceded Apollo. Diogenes Laertius 
(a1. 44) notes that on the sixth day of Thargelion when the Athenians purified the 
city, sacrifice was done to Demeter Chloe. Here as elsewhere Apollo took over the 
worship of an Harth-goddess. 
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‘medicine’ he himself makes, to do, on his own account, his spring 
or rather Whitsuntide ‘thorough cleaning. The ceremony of the 
pharmakos went in some sense to the making of the Greek and 
modern notion of sacrifice, but the word itself has other and 
perhaps more primitive connotations. 

Tzetzes, looking back at the ceremony of the expulsion of the 
pharmakos, calls it a sacrifice (@vcia), but we need not imitate 
him in his confusion of ideas new and old. The rite of the 
Thargelia was a rite of expulsion, of riddance, which incidentally, 
as it were, involved loss of life to a human being. The result is, 
indeed, in both cases the same to the human being, but the two 
ceremonials of sacrifice and riddance express widely ditferent 
conditions and sentiments in the mind of the worshipper. 


It may indeed be doubted whether we have any certain 
evidence of ‘human sacrifice’ in our sense among the Greeks even 
of mythological days. A large number of cases which were by the 
tragedians regarded as such, resolve themselves into cases of the 
blood feud, cases such as those of Iphigeneia and Polyxena, when 
the object was really the placation of a ghost, not the service of 
an Olympian. Perhaps a still larger number are primarily not 
sacrifices, @vaiar, but ceremonies of riddance and _ purification, 
kaQappot. The ultimate fact that lies behind such ceremonies is 
the use of a human pharmakos, and then later, when the real 
meaning was lost, all manner of aetiological myths are invented 
and some offended Olympian is introduced. 

The case of the supposed ‘human sacrifice’ of Athamas is 
instructive, both as to its original content and as to the shifting 
sentiments with which it was regarded. When Xerxes came to 
Alos in Achaia his guides, Herodotus! tells us, anxious to give 
him all possible information as to local curiosities, told him the 
tradition about the sanctuary of Zeus Laphystios: ‘The eldest of 
the race of Athamas is forbidden to enter the Prytaneion which is 
called by the Achaians the Leiton. If he enters he can only go 
out to be sacrificed.” It was further told how some, fearing this 
fate, had fled the country, and coming back and entering the 
Prytaneion were decked with fillets and led out in procession to be 


1 Herod, vir. 197. 
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sacrificed (@s Ovetai te éEnyéovto otéupact Tas TUKaGOeEls Kal ws 
avv twoumn éEaxOeis). Here there is obvious confusion, as the 
man who left the country to avoid death would never have been 
so foolish as, immediately on his return, to enter the forbidden 
place. The point is clear: great stress is laid on the leading 
forth in procession—the descendant of the royal race was a scape- 
goat. Herodotus makes this quite clear. Athamas was sacrificed 
because the Achaeans were making a purification of the land 
(kaBappov THs ywopns Tovevpévwy “Ayarov). Herodotus gives as 
the cause of this primitive and perfectly intelligible custom 
various conflicting reasons which well reflect the various stages of 
opinion through which the thinking Greek passed. We have first 
the real reason—Athamas as a scape-goat. Then the public 
conscience is uneasy, and we have a legend that the ‘sacrifice’ is 
interrupted at the moment of consummation either by Herakles 
(according to Sophocles in the lost Athamas) or by Kytissoros. It 
is wrong to sacrifice; hence the sacrifice is interrupted, but it is 
wrong to interrupt sacrifice, so the descendants of Kytissoros are 
punished. Then, finally, it is felt that the sacrifice must go on, 
but it is a dreadful thing, an d@yos, so a chance of escape is given 
to the victim. Finally in the same complex legend we have the 
substitution of a ram for the human victim Phrixos, 

Sometimes incidentally we learn that other peoples adopted 
the device which may have satisfied the Athenians, i.e. needing a 
pharmakos they utilized a man already condemned by the state. 
Thus in the long list of ‘human sacrifices’ drawn up by Porphyry! 
in his indictment of human ignorance and fear he mentions that 
on the 6th day of the month Metageitnion a man was sacrificed to 
Kronos, a custom, he says, which was maintained for a long time 
unchanged. A man who had been publicly condemned to death 
was kept till the time of the festival of Kronia. When the 
festival came they brought him outside the gates before the 
image (€dous) of Aristobule, gave him wine to drink and slew him. 
The victim is already doomed, and it would seem intoxicated 
before he is sacrificed. 

In noting the substitution of animal for human sacrifice, one 
curious point remains to be observed. The step seems to us 
momentous because to us human life is sacrosanct. But to the 

1 Porphyr. de Abst. 11. 53—56. 


| The Bouphonia 111 


primitive mind the gulf between animal and human is not so wide. 
The larger animals, and certain animals which for various reasons 
were specially venerated, were in early days also regarded as sacro- 
sanct, and to slay them was murder, to be atoned for by 
purification. 


This notion comes out very clearly in the ritual of the Murder 
of the Ox, the Bowphonia', or, as it was sometimes called, the 
Dipolia®. The Bouphonia by the time of Aristophanes* was 
a symbol of what was archaic and obsolete. After the Just Logos 
in the Clouds has described the austere old educational régime of 
ancient Athens, the Unjust Logos remarks : 


‘Bless me, that’s quite the ancient lot Dipolia-like, chock-full 
Of crickets and Bouphonia too.’ 


And the scholiast comments, ‘ Dipolia, a festival at Athens, in 
which they sacrifice to Zeus Polieus, on the 14th day of Skiro- 
phorion. It is a mimetic representation of what happened about 
the cakes (7eXavor) and the cows*’ What happened was this: 
‘Barley mixed with wheat, or cakes made of them, was laid upon 
the bronze altar of Zeus Polieus, on the Acropolis. Oxen were 
driven round the altar, and the ox which went up to the altar and 
ate the offering on it was sacrificed. The axe and knife with 
which the beast was slain had been previously wetted with water, 
brought by maidens called “ water-carriers.” The weapons were 
then sharpened and handed to the butchers, one of whom felled 
the ox with the axe and another cut its throat with the knife. As 


1 My account of the Bouphonia is taken from Dr Frazer’s summary, which is 
exactly based on the complex double account given by Porphyry from Theophrastos 
(Porphyr. de Abst. 1. 29 seq.) and Aelian (V.H. vu. 3). With Dr Frazer’s 
exhaustive commentary (Golden Bough, 2nd ed. vol. 1. p. 295) I am in substantial 
agreement, save that I do not see in the murdered ox the representative of the 
Corn Spirit. The Bouphonia as ox-murder was first correctly explained by 
Prof. Robertson Smith (Religion of the Semites, p. 286 ff.). I have discussed it 
previously in Mythology and Monuments of Ancient Athens, p. 424 ff.: see also 
Dr Paul Stengel, Rhein. Mus. 1897, p. 187. With Dr von Prott’s view (hein. Mus. 
1897, p. 187) that the sense of guilt in the sacrifice arises from the fact that the ox 
was the surrogate of a human victim I wholly disagree. 

2 It is possible that Dipolia is etymologically not the festival of Zeus Polieus 
but the festival of the Plough Curse, see p. 23. 

® Ar. Nub. 984. 

4 The scholiast is (so far as I know) the only authority who gives the female 
form. It is possible that the sacrifice may have been primarily to an earth-goddess 
and hence the animals are female. The curious ceremonial of the Chthonia 
(P. 11. 35. 3) was a similar butchery of cows in honour of Chthonia and presided 
over by old women who did the actual slaughter, and no man native or foreigner 
was allowed to see it. 
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soon as he had felled the ox, the former threw the axe from him 
and fled, and the man who had cut the beast’s throat apparently 
imitated his example. Meantime the ox was skinned and all 
present partook of its flesh. Then the hide was stuffed with 
straw and sewed up, and next the stuffed animal was set on its 
feet and yoked to a plough as if it were ploughing. A trial then 
took place in an ancient law court, presided over by the king (as 
he was called), to determine who had murdered the ox. The 
maidens who had brought the water accused the men who had 
sharpened the axe and knife, the men who had sharpened the axe 
and knife blamed the men who had handed these implements to 
the butchers, the men who had handed the implements to the 
butchers blamed the butchers and the butchers blamed the axe 
and knife, which were accordingly found guilty and condemned 
and cast into the sea.’ 

The remarks of the Uniust Logos are amply justified. That a 
mummery so absurd, with all its leisurely House-that-Jack-built 
hocus-pocus, should be regularly carried on in the centre of 
civilized Athens was enough to make the most careless and the 
most conventional reflect on the nature and strength of religious 
conservatism. But the rite was once of real and solemn import, 
and, taken as such, the heart of a terror-stricken service of Aversion. 
The ox had to be killed, man imperatively demanded his feast of 
flesh meat, but it was a dreadful dyos, an abomination, to kill it, as 
bad as, perhaps worse than killing a man, and the ghost of the ox 
and the spirits of vengeance generally must at all costs be tricked 
or appeased. So great is the terror that no one device is enough. 
You pretend that the ox is not really dead, or at least that he has 
come to life: if that is not enough you pretend that he was him- 
self an offender: he ate the sacred cakes, not by compulsion, but of 
his own free, wicked will. Last you pretend that you did not do 
it yourself, it was some one else. No, not some one else, but some- 
thing else. Finally that thing is got rid of; the dyos, the 
pollution, is thrown into the sea. 

The important point for the moment is that the ox, though no 
surrogate for human sacrifice, is as good as human, is a man, 
His murdered ghost, or at least the pollution of his murder, cries 
for placation and purification. It is satisfactory to note that if you 
had to be purified yourself for murdering an ox, an ox, even a 
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bronze ox, had to be purified for murdering you. Pausanias! was told 
the following story about a bronze ox, dedicated at Olympia by 
the Corcyreans. A little boy was sitting playing under the ox, 
and suddenly he lifted up his head and broke it against the 
bronze, and a few days after he died of the wounds. The Eleans 
consulted as to whether they should remove the ox out of the 
Altis, as being guilty of blood, but the Delphic oracle, always con- 
servative in the matter of valuable property, ordained ‘that they 
were to leave it and perform the same ceremonies as were 
customary among the Greeks in the case of involuntary homicide.’ 


To return to the Bouphonia, the confused notion that a thing 
must be done, and yet that its doing involves an ayos, a pollution, 
comes out in all the rituals known as Flight-ceremonies. The gist 
of them is very clear in the account given by Diodorus? of the cere- 
monies of embalming among the Egyptians. He tells us ‘the man 
called He-who-slits-asunder (7apacyiorns) takes an Aethiopian 
stone, and, making a slit in the prescribed way, instantly makes 
off with a run, and they pursue him and pelt him with stones, 
and heap curses on him, as though transferring the pollution of the 
thing on to him. 

The Flight-Ceremony recorded by Plutarch® is specially in- 
structive, and must be noted in detail, the more so as it, like the 
Bouphonia, is connected with rites of the threshing-floor. In his 12th 
Greek (Question, Plutarch says that among the three great festivals 
celebrated every eighth year at Delphi was one called Stepterion', 
and in another discourse (De defect. orac. XIv.) he describes the 
rite practised, though he mixes it up with so much aetiological 
mythology that it is not very easy to disentangle the actual facts. 
This much is clear; every eighth year a hut (cadvas) was set up 
about the threshing-floor at Delphi. This hut, Plutarch says, bore 
more resemblance to a kingly palace than to a snake’s lair; we 


IP rye 2776: 

* Diod, 1. 91 kabamepel 76 wtcos els Exeivov TperdvTwv. 

3 Plut. De defect. orac. x1v., the text is in places corrupt. 

4 I have elsewhere (J.H.S. x1x. 1899, p. 223) stated that the word ‘ Stepterion’ 
cannot to my thinking be translated ‘Festival of Crowning.’ This explanation 
rests only on Aelian (Hist. An. x11. 34), and purification (xd@apots, Ex@vors), not 
crowning, is the main gist of the ceremonies. The name Stepterion, is, I suspect, 
connected with the enigmatic orépn and orépew as occurring in Aesch. Choeph. 94, 
Soph. Ant. 431, Elec. 52, 458, and means in some way purification, but see Nilsson, 
Griechische Feste, p. 151. 
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may therefore safely infer that it held a snake. A boy with both 
his parents alive was led up by a certain prescribed way’ with 
lighted torches; fire was set to the hut, a table overturned, and 
the celebrants took flight without looking back through the 
gates of the precinct ; afterwards the boy went off to Tempe, fasted, 
dined, and was brought back crowned with laurel in solemn 
procession. Plutarch never says that the boy killed the snake, but 
as the ceremony was supposed to be a mimetic representation of 
the slaying of the Python and the banishment of Apollo, this may 
be inferred. Plutarch is of course more suo shocked at the idea that 
Apollo could need purification, and at a loss to account decently 
for the curious ceremonial, but he makes one acute remark : ‘ finally 
the wanderings and the servitude of the boy and the purifications 
at Tempe raise a suspicion of some great pollution and deed of 
daring’ (weyadXou Tivos ayous Kai ToAUNpaTOS UTroiay ExXoUCL). 
This hits the mark: a sacred snake has been slain; the slayer has 
incurred an dyos, from which he must be purified. The slaying is 
probably formal and sacrificial, for the boy is led to the hut with 
all due solemnity, and has been carefully selected for the purpose ; 
but the roApnua, the outrage, the deed of daring, is an @yos, so he 
must take flight after its accomplishment. Sacred snake, or 
sacred ox, or human victim, the procedure is the same. 


To resume. The outcome of our examination of the ceremony 
of the pharmakos is briefly this: the gist of the pharmakos rite is 
physical purification, cafapuos, and this notion, sometimes alone, 
sometimes combined with the notion of the placation of a ghost, is 
the idea underlying among the Greeks the notion we are apt to 
call Human Sacrifice. To this must be added the fact that in 
a primitive state of civilization the line between human and 
animal ‘sacrifice’ is not sharply drawn. 


KALLYNTERIA, PLYNTERIA. 


Plutarch® tells us that it was on a day of ill-omen that 
Alcibiades returned to Athens: ‘On the day of his return they 
were solemnizing the Plynteria to the Goddess. For on the sixth 


1 Other instances are given Ael. Hist. An. x11. 34, Philostr. Im. m1. 24. 850. 
For analogous Roman Festivals see Regifugium and Poplifugia, Warde-Fowler, 
Roman Festivals, pp. 327 and 174. For the Stepterion and savage analogies see 
Dr Frazer, Pausanias, vol. 111. p. 53. 

2 Plut. Vit. Alc. xxxiv. 
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day of the third part of Thargelion the Praxiergidae solemnize the 
rites that may not be disclosed: they take off the adornments 
of the image, and cover it up. Hence the Athenians account this 
day as most unlucky of all, and do no work on it. And it seemed 
as though the Goddess were receiving him in no friendly or kindly 
fashion, as she hid her face from him and seemed to banish him 
from her presence. At the Plynteria, as at other ‘ unlucky’ 
festivals, the sanctuaries, Pollux? tells us, were roped round. The 
object was in part to keep out the common herd, perhaps primarily 
to ‘avert’ evil influences. 

Photius? discusses the two festivals, the Kallynteria and the 
Plynteria, together, placing the Kallynteria first ; they have indeed 
practically always been bracketed in the minds of commentators 
as substantially identical in content. The Plynteria, it is usually 
stated, was the washing festival. The image of Pallas was taken 
in solemn procession down to the sea, stripped of its gear, veiled 
from the eyes of the vulgar, washed in sea-water, and brought 
back. At the Kallynteria it was re-dressed, re-decked, ‘ beautified.’ 
This simple explanation of the sequence of rites presents only one 
trifling difficulty. Photius expressly tells us that the Kallynteria 
preceded the Plynteria; the Kallynteria took place on the 19th of 
the month Thargelion, and the Plynteria on the second day of the 
third decade, i.e. on the 28th*. It would be strange if the image 
was first ‘beautified’ and then washed. The explanation of the 
seeming incongruity is of course a simple one. The word cadXvveww 
means not only ‘to beautify’ but to brush out, to sweep, ‘to give 
a shine to. The Greek for broom is cadXvvtptor, also KaN<d>vUd- 
tpov in Hesych. s.v. capov; and xaddvopara, if we may trust 
Hesychius‘, means sweepings (capyata). In a word the Kallyn- 
teria is a festival of what the Romans call everruncatio, the 
festival of ‘those who do the sweeping.” They swept out the 
sacred places, made them as we say now-a-days ‘ beautifully clean,’ 
and then, having done their sweeping first like good housewives, 
when the house was ready they washed the image and brought it 
back in new shining splendour. 

It is evident that when we hear of sweeping out sanctuaries 


1 Poll. On. vu. 141. 2 Phot. s.v. Kad\urrijpia. 

% Plutarch and Photius cannot both be right, but it is unlikely that Photius 
would give the sequence incorrectly. 

4 Hesych. s.v. cdpyara. 
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and washing an image we have come to a religious stage in which 
there is a definite god worshipped, and that god is conceived of as 
anthropomorphic. There may have been rites of the Thargelia, 
including the Pharmakos, i.e. the ceremony of the expulsion of evil, 
before there were any Kallynteria or Plynteria. Be this as it 
may, the Kallynteria and Plynteria throw light on the purport of 
the pharmakos, and emphasize the fact that all the cleansing, 
whether of image, sanctuary or people, was but a preliminary to 
the bringing in of the first-fruits. 

This connection between first-fruits and purification explains 
a feature in the Plynteria that would otherwise remain obscure. 
In the procession that took place at the Plynteria, probably, though 
not quite certainly, the procession in which the image was taken 
down to the sea, Hesychius! tells us they carried a cake or mass of 
dried figs, which went by the name of Hegeterva. Hesychius is at 
no loss to account for the strange name. Figs were the first culti- 
vated fruit of which man partook; the cake of figs is called 
Hegeteria because it ‘Led the Way’ in the matter of diet! 

We may perhaps be allowed to suggest a possible alternative. 
Spite of its long vowels, may not the fig-cake be connected with 
the root of ayos rather than with dyw? Figs were used in puri- 
fication. Is not the Hegeteria the fig-cake of purification? A 
necklace of figs was hung about the neck of the pharmakos, and the 
statues of the gods had sometimes a like adornment. Primitive 
man is apt to get a little confused as to cause and effect. He 
performs a rite of purification to protect his first-fruits ; he comes 
to think the offering of those first-fruits 1s in itself a rite of 
purification. 


As usual when we come to consider the analogous Roman 
festival the meaning of the rites practised is more baldly obvious. 
Plutarch? in his Roman Questions asks, ‘Why did not the Romans 
marry in the month of May?’ and for once he hits upon the right 
answer: ‘ May it be that in this month they perform the greatest 
of purificatory ceremonies?’ What these purificatory ceremonies, 
these xa@appoi, were, he tells us explicitly: ‘for at the present 
day they throw images from the bridge into the river, but in old 
times they used to throw human beings. We must here separate 


1 Hesych. s.v. iyntnpla* mapa Hyjcacba oby ris Tpophs Kéx\nTat ynTnpla. 
2 Plut. Q.R. Lxxxvi. 
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sharply the fact stated by Plutarch, the actual ritual that took 
place in his own day, from his conjecture about the past. We 
know images, puppets, were thrown from the bridge, we may con- 
jecture, as Plutarch did, that they were the surrogates of human 
sacrifice, but we must carefully bear in mind that this is pure con- 
jecture. The fact Plutarch certifies in another of his Questions}, 
and adds the name of the puppets. ‘What,’ he asks, ‘is the reason 
that in the month of May they throw images of human beings 
from the wooden bridge into the river, calling them Argeioi ?’ 
Ovid* tells us a little more: ‘Then (i.e. on May 15th) the Vestal 
is wont to throw from the oaken bridge the images of men of old 
times, made of rushes. He adds that it was in obedience to an 
oracle: ‘ Ye nations, throw two bodies in sacrifice to the Ancient 
One who bears the sickle, bodies to be received by the Tuscan 
streams. Ovid and Plutarch clearly both held that the Argez 
of rushes were surrogates. It seems possible, on the other hand, 
that the myth of human sacrifice may have arisen from a merely 
dramatic apotropaic rite. The one certain thing is that the Argez* 
were pharmakoi, were ca@apparta. 

That the time of the Argei, and indeed the whole month till 
the Ides of June, was unlucky is abundantly proved by the conduct 
of the Flaminica. Plutarch* goes on to say that the Flaminica 
is wont to be gloomy (cxv@pwrafev) and not to wash nor to 
adorn herself. Ovid? adds details of this mourning; he tells us 
that he consulted the Flaminica Dialis as to the marriage of his 
daughter, and learnt that till the Ides of June there was no luck 
for brides and their husbands, ‘for thus did the holy bride of the 
Dialis speak to me: “ Until tranquil Tiber has borne to the sea in 
his tawny waters the cleansings from Ilian Vesta it is not lawful 
for me to comb my shorn locks with the boxwood, nor to pare my 
nails with iron, nor to touch my husband though he be priest of 
Jove....Be not in haste. Better will thy daughter marry when 
Vesta of the Fire shines with a cleansed hearth.”’ 

The Roman Vestalia fell a little later than the Kallynteria and 

1 Plut. Q.R. xxxi1. 2 Ov. Fasti v. 621. 

* The whole ceremony of the Argei has been fully discussed by Mr Warde- 
Fowler (The Roman Festivals, p. 111). Abundant primitive analogies have been 
collected by Mannhardt (Bawmkultus, pp. 155, 411, 416, and Antike Wald- und 
Feldkulte, p. 276). For the etymology of Argei see Mr A. B, Cook, Class. Rev. xvut. 


1903, p. 269. 
# Plut. Q.R. Lxxxvi. 5 Ov. Fasti v1. 219—234. 


118 Harvest Festivals [ OH. 


Plynteria, but their content is the same. I borrow the account of 
the ritual of the Vestalia from Mr Warde-Fowler’. On June 7 
the penus, or innermost sanctuary of Vesta, which was shut all the 
rest of the year and to which no man but the pontifex maximus 
had at any time right of entry, was thrown open to all matrons. 
During the seven following days they crowded to it barefoot. 
The object of this was perhaps to pray for a blessing on the house- 
hold. On plain and old-fashioned ware offerings of food were 
carried into the temple: the Vestals themselves offered the sacred 
cakes made of the first ears of corn, plucked as we saw in the early 
days of May; bakers and millers kept holiday, all mills were 
garlanded and donkeys decorated with wreaths and cakes. On 
June 15 the temple (aedes) was swept and the refuse taken away 
and either thrown into the Tiber or deposited in some particular 
spot. Then the dies nefasti came to an end, and the 15th itself 
became fastus as soon as the last act of cleansing had been duly 
performed. Quando stercus delatum fas, ‘When the rubbish has 
been carried away.’ 

Dr Frazer? has collected many savage parallels to the rites of 
the Vestalia, The most notable is the busk or festival of first- 
fruits among the Creek Indians of North America, held in July or 
August when the corn is ripe. Before the celebration of the busk 
no Indian would eat or even touch the new corn. In preparation 
for its rites they got new clothes and household utensils: old 
clothes, rubbish of all kinds, and the old corn that remained were 
carefully burnt. The village fires were put out and the ashes 
swept away, and in particular the hearth and altar of the temple 
were dug up and cleaned out. The public square was carefully 
swept out ‘for fear of polluting the first-fruit offermgs. Before 
the sacramental eating of the new corn a strict fast was observed, 
and (for the precautions taken by the savage ritualist are searching 
and logical) a strong purgative was swallowed. With the new 
corn was solemnly dispensed the freshly-kindled fire, and the priest 
publicly announced that the new divine fire had purged away the 
sins of the past year. Such powerful ‘medicine’ was the new 
corn that some of the men rubbed their new corn between their 
hands, then on their faces and breasts. 


1 Warde-Fowler, Roman Festivals, p. 148. 
2 Frazer, Golden Bough, 2nd ed., vol. 11. p. 329. 
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To resume. In the Anthesteria we have seen that sacrifice 
was in intent purification, and that this purification took the form 
of the placation of ghosts. In the Thargelia, purification is again 
the end and aim of sacrifice, but this purification, though it 
involves the taking of a human life, is of the nature of a merely 
magical cleansing to prepare for the incoming first-fruits. 

We pass to the consideration of the autumn festival of sowing, 
the Thesmophoria. 


Norse. Since my account of the Thargelia was written Mr W. R. Paton has 
kindly sent me a letter he has published in the Revue Archéologique on The 
Pharmakos and the Story of the Fall. Mr Paton’s view is that the object of the 
pharmakos ceremony was to promote the success of caprification. This theory 
throws quite new light on the ceremony and seems to me of the first importance. 
It explains the black and white figs, the male and female victims, and, to the full, 
the ritual beating. Further, it offers a rational and most welcome hypothesis as to 
the ritual origin of the myth of the ‘Fall.’ 


CHAPTER IV. 
THE WOMEN’S FESTIVALS. 


THESMOPHORIA, ARREPHORIA, SKIROPHORIA, STENIA, HALoa. 
‘TA BEcModdp! ATOYCIN GCTIEP KAI TIPO TOY. 
The Thesmophoria. 


WirH the autumn festival of the Thesmophoria! we come to a 
class of rites of capital interest. They were practised by women 
only and were of immemorial antiquity. Although, for reasons 
explained at the outset, they are considered after the Anthesteria 
and Thargelia, their character was even more primitive, and, 
owing to the conservative character of women and the mixed 
contempt and superstition with which such rites were regarded by 
men, they were preserved in pristine purity down to late days. 
Unlike the Diasia, Anthesteria, Thargelia, they were left almost 
uncontaminated by Olympian usage, and—a point of supreme 
interest—under the influence of a new religious impulse, they 
issued at last in the most widely influential of all Greek cere- 
monials, the Eleusinian Mysteries. 

To the primitive character and racial origin of these rites 
we have the witness of Herodotus’, though unhappily piety sealed 
his lips as to details. He says, ‘Concerning the feast of Demeter 
which the Greeks call Thesmophoria I must preserve an auspi- 
cious silence, excepting in so far as every one may speak of it. 
It was the daughters of Danaus who introduced this rite from 


1 The sources for the Thesmophoria are collected and discussed by Dr J. G. 
Frazer, Encyclopaedia Britannica, Art. Thesmophoria. 

247,171. See also Frazer, Pausanias, vol. v. p. 29; Harrison and Verrall, 
Myth. and Mon. Anc. Athens, pp. xxxiv. and 102—105 and 482; A. Lang, Homeric 
Hymns, Introd. Essay and Hymn to Demeter, and Nilsson, Griechische Feste, p. 313. 
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Egypt and taught it to the Pelasgian women; but after the upset 
of the whole of Peloponnesos by the Dorians the rite died down 
completely, and it was only those of the Peloponnesians who were 
left, and the Arcadians who did not leave their seats who kept it 
up. Herodotus oddly enough does not mention the Athenians, 
who were as stable and as untouched as the Arcadians, but his 
notice is invaluable as fixing the pre-Dorian character of the rites. 
Knowing that they were of immemorial antiquity, more suo he 
attributes them to the Egyptians, and as will later be seen (p. 128) 
there may be some element of probability in his supposition. 

The Thesmophoria, like the Anthesteria, was a three days’ 
festival. It was held from the 11th—13th of Pyanepsion (October 
—November); the first day, the 11th, was called both Kathodos 
and Anodos, Downgoing and Uprising, the second Nesteia, Fasting, 
and the third Kalligeneia, Fair-Born or Fair-Birtht: The mean- 
ing of the name Thesmophoria and the significance of the three 
several days will appear later: at present it is sufficient to note 
that the Thesmophoria collectively was a late autumn festival 
and certainly connected with sowing. Cornutus? says, ‘they fast 
in honour of Demeter...when they celebrate her feast at the season 
of sowing.” Of a portion of the ritual of the Thesmophoria we 
have an unusually detailed account preserved to us by a scholiast 
on the Hetairae of Lucian; and as this portion is, for the under- 
standing of the whole festival, of capital importance it must at 
the outset be examined in detail. In the dialogue of Lucian, 
Myrto is reproaching Pamphilos for deserting her; ‘the girl, says 
Myrto, ‘you are going to marry is not good-looking; I saw her 
close at hand at the Thesmophoria with her mother. The notice 
is important as it has been asserted that the Thesmophoria was 
a festival of married women only, which, in Lucian’s time, was 
clearly not the case. 

The scholiast® on the passage comments as follows, and ancient 
’ ey Schol. ad Aristoph, Thesm. 78. Photius, s.v. and Schol. ad Aristoph. T’hesm. 
ev? Cornut. de Theol. 28. 

% Lucian, Dial. Meretr. um. 1, first published and commented on by EB. Rohde, 
Rhein. Mus. xxv. p. 549, As the text is not very easily accessible it is given below: 
Gecpopopia éoprn “EAAjvwv pwvornpia mepiéxovoa. Ta dé atra Kal okippopdbpra 
KaheiTat. Hyero dé Kara Tov pvOwddorepovy Abyov, ST dvAooyoIca Hpwdfero 1 Kopn 
bro rot Ido’rwvos. rére Kar’ éxeivov rov Tomov EvBoudeds Tis guBwrns evewev vs Kal 


avykarerbOnoav To xdopuaTe THs Képys. els ody Tiuny Tod HiBoudéws plrrecda rods 
xotpous els ra XdopaTa THS Anunrpos kal rns Képns. Ta d€ camevra Tiv éuBNnO evra 
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commentators have left us few commentaries more instructive: 
‘The Thesmophoria, a festival of the Greeks, including mysteries, 
and these are called also Skirrophoria. According to the more 
mythological explanation they are celebrated in that Kore when 
she was gathering flowers was carried off by Plouton. At the time 
a certain Eubouleus, a swineherd, was feeding his swine on the 
spot and they were swallowed down with her in the chasm of Kore. 
Hence in honour of Eubouleus the swine are thrown into the 
chasms of Demeter and Kore. Certain women who have purified 
themselves for three days! and who bear the name of “ Drawers up” 
bring up the rotten portions of the swine that have been cast 
into the megara. And they descend into the inner sanctuaries 
and having brought up (the remains) they place them on the 
altars, and they hold that whoever takes of the remains and mixes 
it with his seed will have a good crop. And they say that in and 
about the chasms are snakes which consume the most part of 
what is thrown in; hence a rattling din is made when the women 
draw up the remains and when they replace the remains by those 
well-known (€xetva) images, in order that the snakes which they 
hold to be the guardians of the sanctuaries may go away. 
‘The same rites are called Arretophoria (carrying of things 
unnamed) and are performed with the same intent concerning the 
growth of crops and of human offspring. In the case of the 
Arretophoria, too, sacred things that may not be named and that 
are made of cereal paste, are carried about, i.e. images of snakes 
and of the forms of men*, They employ also fir-cones on account 


eis Ta peéyapa KaTavapéepovow dv TAiyT plat KaXovpmevat uvaikes, Kabapevoarat TpLov 
nuepav. Kal KaTaBaivovow eis Ta AduTa Kal dvevéyKacar EmiTiOéacw emi TOY BwLar. 
wy voutfoucr TOY AauBdvovra Kal TW om op cuyKaraBdddovra evpoplay tEew. Néyoucr dé 
kal dpaxovras KadTw eivat Tepl TA xdopara., ods Ta TONAG THY BrAnOévTwY KaTecHiew* Ld 
kal Kporov yevér Bau érav avTh@ow ai yuvaikes Kai OTay amoT.O@vrar Tad Ta mdcpara 
exewva, wa dvaxwpiowow oi SpdxovTes ois vouitovcr Ppovpods Tav adUTwY. Ta dé ab’Ta 
Kal appyntopdpia Kadetra, Kal dyerat Tov avTov Néoyov éxovTa Trepi THs TOV KapTrav 
yeverews kal THs TOV avOpwHrwy omopas. dvapepovTat dé Kavraida appara t iepa €x oTéaTos 
ToU aiTov KaTEoKEvao eva, Mien wara SpaxovTov kal advdpay oXNMAT WY. AapBavovac dé 
Kwvou Paddov’s dia TO mot-yovov TOU puro. €uBdddovrac 6€ kal eis Ta péyapa ot'Tws 
Kahovmeva dduTa ékeiva Te Kal Xotpoe ws On €pamev, kal avrol dia TO ToUTOKOV, eis 
obvOnua THS YEvérews TOY KapT@y Kal Tv avOpuTrwy, Ws XaploTnpia 7H Anunr pe ered 
TOV Onur prov Kapmov mapeXouvoa émolnoev neepov TO Tv avOpwmrwyv yévos. 6 wey ovy 
dvw THS E€0pTHS Noyos 60 mubixéds’ 6 6€ mpoxelwevos guatkds: Oecpopopra KaNetrat 
Kkabdre Gecpmodipos 7 Anunrnp KaTovouaceTar, TiWeica vouov ror Pecuov Kad’ ods Thy 
Topi mopifer@at Te Kal Karepydfecbar avOpwrovus déor. 
1 The rites of purification included strict chastity, for the purport Ne which 
as a conservation of energy see Dr Frazer, Golden Bough, 2nd ed. 1. p. 210. 
> wiunuara...avipGv cxnuarwv, i.e. parro. Cf. Septuagint, Is. iii. "7. The 
Arrephoroi are not as I previously (Myth. and Mon. Ancient Athens, p. xxxiv.) 
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of the fertility of the tree, and into the sanctuaries called megara 
these are cast and also, as we have already said, swine—the 
swine, too, on account of their prolific character—in token of the 
growth of fruits and human beings, as a thank-offering to Demeter, 
inasmuch as she, by providing the grain called by her name, 
civilized the human race. The interpretation then of the festival 
given above is mythological, but the one we give now is physical. 
The name Thesmophoria is given because Demeter bears the title 
Thesmophoros, since she laid down a law or Thesmos in accordance 
with which it was incumbent on men to obtain and provide by 
labour their nurture.’ 

The main outline of the ritual, in spite of certain obscurities in 
the scholiast’s account, is clear. At some time not specified, but 
during the Thesmophoria, women, carefully purified for the purpose, 
let down pigs into clefts or chasms called wéyapa or chambers. 
At some other time not precisely specified they descended into 
the megara, brought up the rotten flesh and placed it on certain 
altars, whence it was taken and mixed with seed to serve as 
a fertility charm. As the first day of the festival was called both 
Kathodos and Anodos it seems likely that the women went down 
and came up the same day, but as the flesh of the pigs was rotten 
some time must have elapsed. It is therefore conjectured that 
the flesh was left to rot for a whole year, and that the women 
on the first day took down the new pigs and brought up last 
year’s pigs. 

How long the pigs were left to rot does not affect the general 
content of the festival. It is of more importance to note that the 
flesh seems to have been regarded as in some sort the due of the 
powers of the earth as represented by the guardian snakes. The 
flesh was wanted by men as a fertility charm, but the snakes it 
was thought might demand part of it; they were scared away, but 
to compensate for what they did not get, surrogates made of cereal 
paste had to be taken down. These paste surrogates were in the 
form of things specially fertile. It is not quite clear whether 
the pine-cones etc. or only the pigs were let down at the Thesmo- 
suggested Hersephoroi, Carriers of Young Things. Suidas, it may be noted, has the 
formally impossible word dppynvogopev. It may have arisen from a paronomasia 
and seems to point in the same direction as the piywjwara dvdpdv oxnudrwv of the 


scholiast. On the use of the ¢add\os among agriculturalists as a prophylactic 
against the evil eye and éy rais rederais...cxédov dmacas, see Diod. tv. 6, 
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phoria as well as the Arrephoria, but as the scholiast is con- 
tending for the close analogy of both festivals this seems probable. 
It does not indeed much matter what the exact form of the sacra 
was: all were fertility charms. 

The remarks of the scholiast about the double Aoyos, 1. the 
double rationale of the festival, are specially instructive. By his 
time, and indeed probably long before, educated people had ceased 
to believe that by burying a fertile animal or a fir-cone in the 
earth you could induce the earth to be fertile; they had advanced 
beyond the primitive logic of ‘sympathetic magic.’ But the 
Thesmophoria was still carried on by conservative womanhood: 

‘They keep the Thesmophoria as they always used to do.’ 


An origin less crude and revolting to common sense is required 
and promptly supplied by mythology’. Kore had been carried 
down into a cleft by Plouton: therefore in her memory the women 
went down and came up. Pigs had been swallowed down at the 
same time: therefore they took pigs with them. Such a mytho- 
logical rationale was respectable if preposterous. The myth of 
the rape of Persephone of course really arose from the ritual, not 
the ritual from the myth. In the back of his mind the scholiast 
knows that the content of the ritual was ‘physical, the object the 
impulsion of nature. But even after he has given the true content 
his mind clouds over with modern associations. The festival, he 
says, is a ‘thank-offering’ to Demeter. But in the sympathetic 
magic of the Thesmophoria man attempts direct compulsion, he 
admits no mediator between himself and nature, and he thanks 
no god for what no god has done. A thank-offering is later even 
than a prayer, and prayer as yet is not. To mark the transition 
from rites of compulsion to rites of supplication and consequent 
thanksgiving is to read the whole religious history of primitive man. 


Some details of the rites of the Thesmophoria remain to be 
noted. The Thesmophoria, though, thanks to Aristophanes, we 
know them best at Athens, were widespread throughout Greece. 
The ceremony of the pigs went on at Potniae in Boeotia. The 
passage in which Pausanias? describes it is most unfortunately 

1 The influence of mimetic ritual on the development of mythology will be 


considered later, p. 279. 
J 129.83 oe 1 
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corrupt; but he adds one certain detail, that the pigs there used 
were new-born, sucking pigs (ds Tov veoyverv). Among nations 
more savage than the Greeks a real Kore took the place of the 
Greek sucking pig or rather reinforced it. Among the Khonds, 
as Mr Andrew Lang’ has pointed out, pigs and a woman are 
sacrificed that the land may be fertilized by their blood; the 
Pawnees of North America, down to the middle of the present 
century, sacrificed a girl obtained by preference from the alien 
tribe of the Sioux, but among the Greeks there is no evidence 
that the pigs were surrogates. 

The megara themselves are of some importance; the name still 
survives in the modern Greek form Megara. Megara appear to 
have been natural clefts or chasms helped out later by art. As 
such they were at first the natural places for rites intended to 
compel the earth; later they became definite sanctuaries of earth 
divinities. In America, according to Mr Lang’s account, Gypsies, 
Pawnees, and Shawnees bury the sacrifices they make to the 
Earth Goddess in the earth, in natural crevices or artificial crypts. 
In the sanctuary of Demeter, at Cnidos, Sir Charles Newton? 
found a crypt which had originally been circular and later had 
been compressed by earthquake. Among the contents were bones 
of pigs and other animals, and the marble pigs which now stand 
near the Demeter of Cnidos in the British Museum. It is of 
importance to note that Porphyry*, in his Cave of the Nymphs, 
says, that for the Olympian gods are set up temples and images 
and altars (Swpovs), for the chthonic gods and heroes hearths 
(€oyapat), for those below the earth (d7oyGoviou) there are 
trenches and megara. Philostratos4, in his Life of Apollonius, says, 
‘The chthonic gods welcome trenches and ceremonies done in the 
hollow earth.’ 

Eustathius’ says that megura are ‘underground dwellings of 
the two goddesses,’ ie. Demeter and Persephone, and he adds 
that ‘Aelian says the word is payapoy not péyapov and that it is 
the place in which the mystical sacred objects are placed.’ Unless 
this suggestion is adopted the etymology of the word remains 

1 Nineteenth Century, April, 1887. 

2 Newton, C. T., Discoveries at Halicarnassus, vol. 1. p. 383, and Travels and 
Discoveries in the Levant, 11. p. 180. 


® Porphyr. de antro Nymph. V1. 
* vr, 11, 18, 5 Kustath. § 1387. 
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obscure! The word itself, meaning at first a cave-dwelling, lived 
on in the megaron of kings’ palaces and the temples of Olympian 
gods, and the shift of meaning marks the transition from under to 
upper-world rites. 

Art has left us no certain representation of the Thesmophoria; 
but in the charming little vase-painting from a lekythos in 
the National Museum at Athens*, a woman is_ represented 
sacrificing a pig. He is obviously held over a trench and the 





Tegel, IK: 


three planted torches indicate an underworld service. In her 
left hand the woman holds a basket, no doubt containing sacra. 
There seems a reminiscence of the rites of the Thesmophoria, 
though we cannot say that they are actually represented. 


It is practically certain that the ceremonies of the burying 
and resurrection of the pigs took place on the first day of the 
Thesmophoria called variously the Kathodos and the Anodos. It 
is further probable from the name Kalligeneia, Fairborn, that on 
the third day took place the strewing of the rotten flesh on the 
fields. The second, intervening day, also called wéon, the middle 
day, was a solemn fast, Vesteia; probably on this day the magical 
sacra lay upon the altars where the women placed them. The 


1 Dr Frazer reminds me that Prof. Robertson Smith (Religion of the Semites, 
p. 183) derived péyapov from the Phoenician maghar, Hebrew meghara ‘a cave.’ 
The form payapov adduced by Aelian, favours this view; cf. also Photius s.v. 
payapov: ov uéyapov, els 6 Ta wvoTikd lepa KarariOevrac: otrws Mévavdpos. 

* Heydemann, -Griechische Vasenbilder, Taf. u. 3. For a somewhat similar 
design cf. Brit. Mus. Cat. © 819. 
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strictness of this fast made it proverbial. On this day prisoners 
were released, the law courts were closed, the Boule could not 
meet!. Athenaeus mentions the fast when he is discussing 
different kinds of fish. One of the Cynics comes in and says: 
‘My friends too are keeping a fast as if this were the middle day 
of the Thesmophoria since we are feasting like cestreis’; the 
cestreus being non-carnivorous. 

The women fasted sitting on the ground, and hence arose the 
aetiological myth that Demeter herself, the desolate mother, 
fasted sitting on the ‘Smileless Stone.’ Apollodorus*, in recount- 
ing the sorrows of Demeter, says: ‘and first she sat down on 
the stone that is called after her “Smileless” by the side of the 
“Well of Fair Dances.”’ The ‘Well of Fair Dances’ has come 
to light at Eleusis, and there, too, was found a curious monu- 
ment® which shows how the Eleusinians made the goddess in 





Fia. 11. 


1 Marcellinus on Hermog. in Rhet. Graec., ed. Walz, 1v. 462. Sopater, ibid. 
vi. 67. Aristoph. Thesm. 80. Dr Frazer kindly suggests to me that the custom of 
releasing prisoners at the Thesmophoria may be explained as a precaution against 
the magical influence of knots, fetters, and the like in trammeling spiritual activities 
whether for good or evil, ef. Golden Bough, 2nd ed. 1. p. 392 sqq. 

2 Apollod. 1. 5. 1. 3 Ath. Mitt. 1899, Taf. vin. 1. 
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their own image. In fig. 11 we have a votive relief of the usual 
type, a procession of worshippers bearing offerings to a seated 
goddess. But the goddess is not seated goddess-fashion on a 
throne; she is the Earth mother, and she crouches as the fasting 
women crouched on her own earth. 

A passage in which Plutarch speaks of the women fasting is 
of great importance for the understanding of the general gist 
of the festival. In the discourse on Isis and Osiris? he is struck 
by the general analogy of certain agricultural ceremonies in Egypt 
and Greece, and makes the following instructive remarks: ‘How 
are we to deal with sacrifices of a gloomy, joyless and melancholy 
character, if it be not well either to omit traditional ceremonies, 
or to upset our views about the gods or confuse them by pre- 
posterous conjectures? And among the Greeks also many 
analogous things take place about the same time of the year as 
that in which the Egyptians perform their sacred ceremonies, 
e.g. at Athens the women fast at the Thesmophoria seated on the 
ground, and the Boeotians stir up the megara of Achaza, calling 
that festival grievous (éay6@7), inasmuch as Demeter was in grief 
(€v dyer), on account of the descent of her daughter. And that 
month about the rising of the Pleiades is the month of sowing 
which the Egyptians call Athor, and the Athenians Pyanepsion 
(bean month), and the Boeotians Damatrion. And Theopompos 
relates that those who dwell towards the West account and call 
the Winter Kronos, and the Summer Aphrodite, and the Spring 
Persephone, and from Kronos and Aphrodite all things take their 
birth. And the Phrygians think that in the Winter the god is 
asleep, and that in the Summer he is awake, and they celebrate 
to him revels which in winter are Goings-to-sleep and in summer 
Wakings-up. And the Paphlagonians allege that in winter 
the god ts bound down and imprisoned, and in spring aroused 
and set free again.’ 

Whatever be the meaning of the difficult Achaia? Plutarch 
has hit upon the truth. Common to all the peoples bordering 


1 Plut. de Is. et Os. LxIx. 

2 The most satisfactory etymology of the difficult title "Ayala is that suggested 
by Dr Lagercrantz. He connects Ayaia with 6x7, nourishment. This would ex- 
plain also the loaves called dyaiva: mentioned by Athenaeus (1. 74, p. 109) on the 
authority of Semog as in use at the Delian Thesmophoria; see Dr Nilsson, 
Griechische Feste, 1906, p. 325. 
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on the Aegean and, had he known it, to many another primitive 
race, were ceremonies of which the gist was pantomime, the 
mimicking of nature’s processes, in a word the ritual of sympathetic 
magic. The women fasted seated on the ground because the earth 
was desolate; they rose and revelled, they stirred the megara to 
mimic the impulse of spring. Then when they knew no longer 
why they did these things they made a goddess their prototype. 

Plutarch? has made for himself in his own image his ‘ideal’ 
Greek gods, serene, cheerful, beneficent ; but he is a close observer 
of facts, and he sees there are ceremonies— sacrifices’ (@vaiac) in 
his late fashion he calls them—which are ‘mournful,’ ‘gloomy,’ 
‘smileless. He must either blink the facts of acknowledged 
authorized ritual—this he cannot and will not do, for he is an 
honest man—or he must confuse and confound his conceptions 
of godhead. Caught on the horns of this dilemma he betakes 
himself to comparative anthropology and notes analogies among 
adjacent and more primitive peoples. 

Of two other elements in the Thesmophoria we have brief 
notice from the lexicographers. Hesychius? says of the word 
Simypa (pursuit), ‘a sacrifice at Athens, performed in secret by 
the women at the Thesmophoria. The same was later called 
atrodiwyua. From Suidas* we learn that it was also called 
Xarkibdsxov dimypa, the ‘Chalcidian pursuit,’ and Suidas of course 
gives a historical explanation. Only one thing is clear, that the 
ceremony must have belonged to the general class of ‘ pursuit’ 
rituals which have already been discussed in relation to the 
Thargelia. 

The remaining ceremony is known to us only from Hesychius*. 
He says, ‘ fypia (penalty), a sacrifice offered on account of the 
things done at the Thesmophoria.’ 

Of the Thesmophoria as celebrated at Eretria we are told two 
characteristic particulars. Plutarch, in his Greek Questions’, asks, 
‘Why in the Thesmophoria do the Eretrian women cook their 


1 Plut. loc. cit. ras otv xpynoréov éorl rais cxvOpwrais kal dyeddoros Kal revOlwocs 
Ovaolas el wire mapadureiv ra vevomopeva Kaas exe, unre pipew Tas epi DeGy ddEas 
kal owrapdrrev bropias drémros; On the ‘sorrowful character of rites of sowing’ 
see Dr Frazer, Adonis Attis Osiris, p. 232. 


* Hesych. s.v. diwypa. 3 Suid. s.v. 
4 Hesych. s.v. (pula: Ovola ris dmrodidoudvn imép Trav yevouévww ev Oerpopoplos. 
It is possible, I think, that ¢nula may conceal some form connected with Damia. 


5 Plut. Q.Gr. xxx. 
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meat not by fire but by the sun, and why do they not invoke 
Kalligeneia?’ The solutions suggested by Plutarch for these 
difficulties are not happy. The use of the sun in place of fire is 
probably a primitive trait; in Greece to-day it is not difficult to 
cook a piece of meat to a palatable point on a stone by the rays 
of the burning midday sun, and in early days the practice was 
probably common enough ; it might easily be retained in an archaic 
ritual. Kalligeneia also presents no serious difficulty, the word 
means ‘fair-born’ or ‘ fair-birth. It may be conjectured that the 
reference was at first to the good crop produced by the rotten pigs’ 
flesh. With the growth of anthropomorphism the ‘good crop’ 
would take shape as Kore the ‘ fair-born, daughter of earth. Of 
such developments more will be said when we discuss (p. 276) the 
general question of ‘the making of a goddess.’ A conservative 
people such as the Eretrians seem to have been would be slow to 
adopt any such anthropomorphic development. 

Another particular as regards the Thesmophoria generally is 
preserved for us by Aelian in his History of Animals'; speaking of 
the plant Agnos (the Agnus castus), he says, ‘In the Thesmo- 
phoria the Attic women used to strew it on their couches and it 
(the Agnos) is accounted hostile to reptiles. He goes on to say 
that the plant was primarily used to keep off snakes, to the attacks 
of which the women in their temporary booths would be specially 
exposed. Then as it was an actual preventive of one evil it 
became a magical purity charm. Hence its name. 

The pollution of death, like marriage, was suthcient to exclude 
the women of the house from keeping the Thesmophoria. 
Athenaeus? tells us that Democritus of Abdera, wearied of his 
extreme old age, was minded to put an end to himself by refusing 
all food; but the women of his house implored him to live on till 
the Thesmophoria was over in order that they might be able to 
keep the festival; so he obligingly kept himself alive on a pot 
of honey. 

An important and easily intelligible particular is noted by 
Isaeus* in his oration About the Estate of Pyrrhos. The question 
comes up, ‘Was Pyrrhos lawfully married?’ Isaeus asks, ‘ If he 
were married, would he not have been obliged, on behalf of his 
lawful wife, to feast the women at the Thesmophoria and to 

io, PA. 2 Athen. 11. 26, p. 46. 3 Is. Pyrr. Hered. 80. 
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perform all the other customary dues in his deme on behalf of his 
wife, his property being what it was?’ This is one of the passages 
on which the theory has been based that the Thesmophoria was 
a rite performed by married women only. It really points the other 
way; a man when he married by thus obtaining exclusive rights 
over one woman violated the old matriarchal usages and may have 
had to make his peace with the community by paying the 
expenses of the Thesmophoria feast. 

Before passing to the consideration of the etymology and 
precise meaning of the word Thesmophoria, the other women’s 
festivals must be briefly noted, i.e. the Arrephoria or Arreto- 
phoria, the Skirophoria or Skira, and the Stenia. 


ARREPHORIA, SKIROPHORIA, STENIA. 


The scholiast on Lucian, as we have already seen, expressly notes 
that the Arretophoria and Skirophoria were of similar content 
with the Thesmophoria. Clement of Alexandria’, a dispassionate 
witness, confirms this view. ‘Do you wish,’ he asks, ‘that I should 
recount for you the Flower-gatherings of Pherephatta and the 
basket, and the rape by Aidoneus, and the cleft of the earth, and 
the swine of Eubouleus, swallowed down with the goddesses, on 
which account in the Thesmophoria they cast down living swine 
m the megara? This piece of mythology the women in their 
festivals celebrate in diverse fashion in the city, dramatizing the 
rape of Pherephatta in diverse fashion in the Thesmophorta, the 
Skirophoria, the Arretophoria.’ 

The Arretophoria or Arrephoria was apparently the Thesmo- 
phoria of the unmarried girl. Its particular ritual is fairly well 
known to us from the account of Pausanias. Immediately after 
his examination of the temple of Athene Polias on the Athenian 
Acropolis, Pausanias? comes to the temple of Pandrosos, ‘who 
alone of the sisters was blameless in regard to the trust com- 
mitted to them’: he then adds, ‘what surprised me very much, 
but is not generally known, I will describe as it takes place. Two 


1 Clem. Al. Protr. 11. 17, p. 14, 60 qv alriav év rots Oerpnopoplos pmeyaplfovres™ 
(neydpos (Gvras, Lobeck) yolpous éuBdddovcw. ravrnv thy pubodoylavy al yuvaixes 
moukihws kara modkw éoprafovew Oeopopbpia, UKipopdpia, ’Appnropdpia moikiiws riv 
Pepeddrrns extpaywdotoa apmrayny. 
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maidens dwell not far from the temple of Polias: the Athenians 
call them Arrephoroi, they are lodged for a time with the goddess, 
but when the festival comes round they perform the following 
ceremony by night. They put on their heads the things which 
the priestess of Athena gives them to carry, but what it is she 
gives is known neither to her who gives nor to them who carry. 
Now there is in the city an enclosure not far from the sanctuary of 
Aphrodite, called Aphrodite in the Gardens, and there is a natural 
underground descent through it. Down this way the maidens go. 
Below they leave their burdens, and getting something else which 
is wrapped up, they bring it back. These maidens are then dis- 
charged and others brought to the Acropolis in their stead.’ 

From other sources some further details, for the most part 
insignificant, are known. The girls were of noble family, they 
were four in number and had to be between the ages of seven and 
eleven, and were chosen by the Archon Basileus. They wore 
white robes and gold ornaments. To two of their number was 
entrusted the task of beginning the weaving of the peplos of 
Athene. Special cakes called avactato. were provided for them, 
but whether to eat or to carry as sacra does not appear. It is 
more important to note that the service of the Arrephoroi was 
not confined to Athene and Pandrosos?. There was an Errephoros 
(sic) to Demeter and Proserpine*, and there were Hersephoroi (sic) 
of ‘ Karth with the title of Themis’ and of ‘ Kileithyia in Agrae*’ 
Probably any primitive woman goddess could have Arrephoria. 

Much is obscure in the account of Pausanias; we do not know 
what the precinct was to which the maidens went, nor where it 
was. It is possible that Pausanias confused the later sanctuary 
of Aphrodite (in the gardens) with the earlier sanctuary of the 
goddess close to the entrance of the Acropolis. One thing, how- 
ever, emerges clearly: the main gist of the ceremonial was the 


1 Trans. J. G. Frazer. Dr Frazer in his commentary on the passage, vol. 1. 
p. 344, enumerates the other sources respecting the Arrephoroi; see also Harrison 
and Verrall, Mythology and Monuments of Ancient Athens, pp. xxxil. and 512. 

2 Dr Frazer draws my attention to the curiously analogous ritual practised at 
Lanuvium, in a grove near the temple of the Argive Hera, described by Aelian 
(Hist. An. x1. 16) and Propertius (tv. 8. 3 sqq.). Once a year sacred maidens 
descended with bandaged eyes into a serpent’s cave and offered it a barley cake. 
If the serpent ate of the cake the people rejoiced, taking it to show that the girls 
were pure maidens and that the year’s crops would be good: 

Si fuerint castae, redeunt in colla parentum; 
Clamantque agricolae Fertilis annus erit. 
SEC oieA a Tit NOLO: 2° CLICAM II INOS alow oes 
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carrying of unknown sacra. In this respect we are justified in 
holding with Clement thatthe Arrephoria (held in Skirophorion, 
June—July) was a parallel to the Thesmophoria. 


It is possible, I think, to go a step further. A rite frequently 
throws light on the myth made to explain it. Occasionally the rite 
itself is elucidated by the myth to which it gave birth. The 
maidens who carried the sacred cista were too young to know its 
holy contents, but they might be curious, so a scare story was 
invented for their safeguarding, the story of the disobedient 
sisters who opened the chest, and in horror at the great snake they 
found there, threw themselves headlong from the Acropolis. The 
myth is prettily represented on an amphora in the British 





Fic. 12. 


Museum}?, reproduced in fig. 12. The sacred chest stands on 
rude piled stones that represent the rock of the Acropolis, the 
child rises up with outstretched hand, Athene looks on in dismay 
and anger, and the bad sisters hurry away. Erichthonios is here 
a human child with two great snakes for guardians, but what the 
sisters really found, what the maidens really carried, was a snake?® 
and symbols like a snake. Snake and child to the primitive mind 
are not far asunder; the Greek peasant of to-day has his child 
quickly baptized, for till baptized he may at any moment dis- 
appear in the form of a snake. The natural form for a human 
hero to assume is, as will later be seen, a snake. 


1 B. M. Cat. £ 418, see Myth. and Mon. Anc. Athens, p. Xxxii. 
2 dppyra iepa...puhpara dpaxbvrwv Kal avdpGv oxnudrwv, see p. 122, note 2. 
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The little girl-Arrephoroi in ignorance, as became their age, 
carried the same sacra as the full-grown women in the Thesmo- 
phoria. The perfect seemliness and reverence of the rite is shown 
by the careful precautions taken. When goddesses began to take 
shape the sacra were regarded, not as mere magical charms, but as 
offerings as was meet to Ge, to Themis, to Aphrodite, to Eileithyia, 
but always the carrying was a reverent ‘mystery.’ 


The Skira or Skirophoria! presents more difficulties. It was 
specially closely associated with the Thesmophoria of which it 
may have formed part. The chorus in the Thesmophoriazusae of 
Aristophanes? says, ‘If any of us bear a good citizen to the 
state, a taxiarch or strategos, she ought to be rewarded by some 
honourable office, the presidency ought to be given her at the 
Stenia and the Skira and at any other of the feasts which we 
(women) celebrate.’ The scholiast remarks, ‘both were feasts of 
women; the Stenia took place before the two days of the Thesmo- 
phoria on the 7th of Pyanepsion, and the Skira, some say, are the 
sacred rites that took place on this feast (i.e. the Thesmophoria) 
to Demeter and Kore. But others say that sacrifice was made 
emt Xxipw to Athene.’ On the other hand in an inscription, 
usually a most trustworthy authority, the two ceremonies are 
noted as separate though apparently analogous. In the inscription 
in question* which is of the 4th century B.c., certain regulations 
are enforced ‘when the feast of the Thesmophoria takes place, 
and at the Plerosia, and at the Kalamaia and the Skira, and if 
there is any other day on which the women congregate by ancestral 
usage,’ 

The ancients themselves had raised the question whether the 
Skira were sacred to Athene or to Demeter and Kore. This question 
is not really relevant to our enquiry; Athene, as will be seen 
later, when the ‘making of a goddess’ is discussed, is simply 
% A@nvaia Kopn, the xopn, the maiden of Athens, and any festival 
of any Kore—any maiden—would early attach itself to her. 

More important is the question, What does the word cxipa 
mean? Two solutions are offered. The scholiast on Aris- 


1 For various views of the Skirophoria, see Robert, Hermes xx. 394; Rohde, 
Kleine Schriften, p. 371; A. Mommsen, Philolog. u. p. 123. 
2 Ar. Thesmoph. 834. 3 C.I.A. 1. p. 422, n. 573 b. 
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tophanes! says oxipov means the same as oxiadecov, umbrella, 
and the feast and the month took that name from the fact that 
at a festival of Demeter and Kore on the 12th of Skirophorion, 
the priest of Erechtheus carried a white umbrella. A white 
umbrella is a slender foundation for a festival, but the element 
of white points in the right direction. The scholiast on the 
Wasps of Aristophanes? commenting on oxtpov has a happier 
thought: he says a certain sort of white earth, ike gypsum, is 
called oxippas, and Athene is called Sxcppas inasmuch as she is 
daubed with white, from a similarity in the name. 

The same notion of white earth appears in the notice of the 
Etymologicon Magnum on the month Skirophorion, ‘the name of a 
month among the Athenians; it is so called from the fact that in it 
Theseus carried cxipav by which is meant gypsum. For Theseus, 
coming from the Minotaur, made an Athene of gypsum, and 
earried it, and as he made it in this month it is called Skiro- 
phorion.’ 

But, it will be asked, supposing it be granted that Skira 
means things made of gypsum and Skirophoria the carrying 
of such things, what, in the name of common sense, has this to 
do with a festival of women analogous to the Thesmophoria ? 
Dr A. Mommsen®, who first emphasized this etymology, proposes 
that the white earth was used as manure; this, though possible 
and ingenious, seems scarcely satisfactory. I would suggest 
another connection. The scholiast on Lucian has told us that 
the surrogates deposited in the megara were shaped out of paste 
made of grain. Is it not possible that the X«ipa were such 
surrogates made of gypsum alone or part gypsum, part flour-paste ? 
That such a mixture was manufactured for food we learn from 
Pliny‘. In discussing the preparation of alica from zea (spelt) he 
says, ‘astonishing statement, it is mixed with chalk.’ In the case 
of a coarse sort of zea from Africa, the mixture was made in the 
proportion of a quarter of gypsum to three of zea. If this 
suggestion be correct, the Skirophoria is simply a summer 
Thesmophoria. 

If the Skirophoria must, all said, remain conjectural, the gist 

1 Ar. Eccles. 18. 2 Ar. Vesp. 925. 


’ A. Mommsen, ‘Die Attischen Skira-Gebriiuche,’ Philolog. u. p. 123. 
4 Plin. N.H. xvi. 29. 2. 
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of the Stenia is clear and was understood by the ancients them- 
selves. Photius remarks on Stenva—‘a festival at Athens in which 
the Anodos of Demeter is held to take place. At this festival, 
according to Euboulos, the women abuse each other by night.’ 
Hesychius: explains in like fashion and adds: ornma@cau, ‘to 
use bad language, ‘to abuse.’ According to him they not only 
abused each other but ‘made scurrilous jests. Such abuse, we 
know from Aristophanes’, was a regular element of the licence of 
the Thesmophoria. The Gephyrismoi, the jokes at the bridge, 
of the Eleusinian Mysteries, will occur to every one: similar in 
content is the stone-throwing, the Lithobolia of Damia and 
Auxesia. 

It is interesting to note that in the primitive festivals of the 
Romans, the same scurrility contests appear. At the ancient 
feast of the Nonae Capratinae, Plutarch® tells us, ‘the women 
are feasted in the fields in booths made of fig-tree branches, and 
the servant-maids run about and play; afterwards they come to 
blows and throw stones at one another. The servant-maids 
represent here as elsewhere a primitive subject population; they 
live during the festival in booths as the women did at the Thesmo- 
phoria. How precisely this fight and this scurrility serve the end 
proposed, the promotion of fertility, is not wholly clear, but the 
throwing of stones, the beating and fighting, all look like the 
expulsion of evil influences. The scurrilous and sometimes to our 
modern thinking unseemly gestures savour of sympathetic magic, 
an intent that comes out clearly in the festival of the Haloa, the 
discussion of which must be reserved to the end. 


We come next to the all-absorbing question, What is the 
derivation, the real root-meaning of the term Thesmophoria and 
the title Thesmophoros? The orthodox explanation of the Thesmo- 
phoria is that it was the festival of Demeter Thesmophoros, the 
law-carrier or law-giver. With Demeter, it is said, came in 
agriculture, settled life, marriage and the beginnings of civilized 
law. This is the view held by the scholiast on Theocritus‘. In 
commenting on various sacred plants, which promoted chastity, 


1 Hesych. s.v. 2 Ar. Thesm. 533. 3 Plut. Vit. Rom. sub fin. 
4 Schol. ad Theocr. Id. 1v. 25 ras voutwous BiBdous Kal iepas brép Tv Kopupav 
aitav averifecay Kai woavel NiTravevoovoa amnpxovTo els "E\evotva. 
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he adds, ‘It was a law among the Athenians that they should 
celebrate the Thesmophoria yearly, and the Thesmophoria is this : 
women who are virgins and have lived a holy life, on the day of 
the feast, place certain customary and holy books on their heads, 
and as though to perform a liturgy they go to Eleusis.’ 

The scholiast gives himself away by the mention of Eleusis. 
He confuses the two festivals in instructive fashion, and clearly is 
reconstructing a ritual out of a cultus epithet. Happily we know 
from the other and better informed scholiast! that the women 
carried at the Thesmophoria not books but pigs. How then came 
the pigs and other sacra to be Thesmoi? Dr Frazer proposes a 
solution. He suggests that the sacra, including the pigs, were 
called @ecpoi, because they were ‘the things laid down. The 
women were called Thesmophoroi because they carried ‘ the things 
laid down’; the goddess took her name from her ministrants. 

This interpretation is a great advance on the derivation 
from Thesmophoros, Law-giver. Thesmophoros is scarcely the 
natural form for law-giver, which in ordinary Greek appears as 
Thesmothetes. Moreover the form Thesmophoros must be con- 
nected with actual carrying and must also be connected with what 
we know was carried at the Thesmophoria. But Thesmoi in Greek 
did certainly mean laws, and Demeter Thesmophoros was in common 
parlance supposed to be Law-giver. What we want is a derivation 
that will combine both factors, the notion of law as well as the 
carrying of pigs. 

In the light of Dr Verrall’s new explanation of Anthesteria 
(p. 48) such a derivation may be found. If the Anthesteria be 
the festival of the charming up, the magical revocation of souls, 
may not the Thesmophoria be the festival of the carrying of the 
magical sacra? ‘To regard the @ecwoi, whether they are pigs or 
laws, as simply ‘things laid down, deriving them from the root 
ce, has always seemed to me somewhat frigid. The root @eo is 
more vivid and has the blood of religion, or rather magic, in its 
veins. Although it came, when man entered into orderly and 
civilized relations with his god, to mean ‘ pray,’ in earlier days it 
carried a wider connotation, and meant, I think, to perform any 
kind of magical ceremonies. Is not @é¢c«eXos alive with magic ¢ 


1 See supra, p. 121 sq. 
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THE CURSE AND THE Law. 


But what has law, sober law, to do with magic? To primitive 
man, it seems, everything. Magic is for cursing or for blessing, 
and in primitive codes it would seem there was no commandment 
without cursing. The curse, the apa, is of the essence of the law. 
The breaker of the law is laid under a ban. ‘Honour thy father 
and thy mother’ was the first commandment ‘with promise.’ Law 
in fact began at a time long before the schism of Church and 
State, or even of Religion and Morality. There was then no such 
thing as ‘civil’ law. Nay more, it began in the dim days when 
religion itself had not yet emerged from magic, in the days when, 
without invoking the wrath of a righteous divinity, you could yet 
‘put a curse’ upon a man, bind him to do his duty by magic and 
spells. 

Primitive man, who thought he could constrain the earth to be 
fertile by burying in it fertile objects, by ‘sympathetic magic, was 
sure to think he could in like fashion compel his fellow. Curse 
tablets deposited in graves and sanctuaries have come to light in 
thousands ; but before man learnt to write his curse, to spell out 
the formulary cataéeé, ‘I bind you down, he had a simpler and 
more certain plan. In a grave in Attica was found a little lead 
figure! which tells its own tale. It is too ugly for needless 
reproduction, but it takes us into the very heart of ancient 
malignant magic. The head of the figure has been wrenched off, 
both arms are tightly swathed behind the back, and the legs in 
like fashion ; right through the centre of the body has been driven 
a great nail. Dr Wiinsch?, in publishing the figure, compares the 
story recorded of a certain St Theophilos® ‘who had his feet and 
hands bound by magic.’ The saint sought relief in vain, till he 
was told in a dream to go out fishing, and what the fishermen 
drew up would cure him of his malady. They let down the net 
and drew up a bronze figure, bound hand and foot and with a nail 


1 Sixteen similar figures with feet and hands tightly bound, and in some cases 
the arms pierced by nails, were recently found on the site of the ancient Palestrina, 
see Egypt Exploration Fund Quarterly Statement, p. 332. 

2 R. Wiinsch, ‘Eine antike Rachepuppe,’ Philolog. x1. 1902, p. 26. 

3 Migne, Patrol. Gr. Lxxxvul. 50 epi Oeogitouv Tot ard payelas cuvdebévTos Tas 
xetpas Kai Tovs mddas. 
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driven through the band: they drew out the nail and the saint 
immediately recovered. 


The locus classicus on ancient magic and spells is of course the 
second Idyll of Theocritus!, on Simaetha the magician. Part of 
her incantation may be quoted kere because a poet’s insight has 
divined the strange fierce loveliness that lurks in rites of ignorance 


and fear, rites stark and desperate and non-moral as the passion 
that prompts them. 


Delphis has forsaken her, and in the moonlight by the sea 
Simaetha makes ready her magic gear: 


‘Lo! Now the barley smoulders in the flame. 
Thestylis, wretch! thy wits are woolgathering! 

Am I a laughing-stock to thee, a Shame? 
Scatter the grain, I say, the while we sing, 
“The bones of Delphis I am scattering.” 

Bird*, magic Bird, draw the man home to me. 


Deiphis sore troubled me. I, in my turn, 
This laurel against Delphis will I burn. 
It crackles loud, and sudden down doth die, 
So may the bones of Delphis liquefy. 
Wheel, magic Wheel, draw the man home to me. 


Next do I burn this wax, God helping me, 
So may the heart of Delphis melted be. 
This brazen wheel I whirl, so, as before 
Restless may he be whirled about my door. 
Bird, magic Bird, draw the man home to me. 


Next will I burn these husks. O Artemis, 
Hast power hell’s adamant to shatter down 
And every stubborn thing. Hark! Thestylis, 
Hecate’s hounds are baying up the town, 
The goddess at the crossways. Clash the gong. 
* * * * * * * 


Lo, now the sea is still. The winds are still. 
The ache within my heart is never still.’ 


The incantations of Simaetha are of course a private rite to an 
individual end. That the practice of such rites was very frequent 
long before the decadent days of Theocritus is clear from the fact 
that Plato* in the Laws regards it as just as necessary that his 


1 Theocr. Id. 11. 18 ff. 

2 The bird tiyz, supposed to be the wry-neck Iyna torquilla, bound on a wheel 
was a frequent love-charm. It is like the Siren (p. 201) a bird-soul, an enchanted 
maiden with the power to lure souls. Such enchanters, half-human, half-bird, 
were also the Keledones, ef. Athen. vir. p. 290 & al xara Tov abrov rpbmov rails Lecpijor 
rods akpowpuévous erolouv émAavOavouevous Trav Tpopay dua Thy noovny apavalverbat. 
In metaphorical language Siren and Lynx are equivalents, ef. Xen. Mem. Il. 1. 18; 
and ef. Diog. Laert. v1. 2. 76 rovairn Tis mpoajy liryE Avoyévous rots Noyos. For tvyé, 
the moon, see Prof. Bury, J. H.S. vit. 1886, p. 157. 

® Plat. Legg. 933. 
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ideal state should make enactments against the man who tries to 
slay or injure another by magic, as against him who actually does 
definite physical damage. His discussion of the two kinds of evil- 
doing is curious and instructive, both as indicating the prevalence 
of sorcery in his days, and as expressing the rather dubious attitude 
of his own mind towards such practices. ‘There are two kinds of 
poisoning in use among men, the nature of which forbids any clear 
distinction between them. There is the kind of which we have 
just now spoken, and which is the injury of one body by another 
in a natural and normal way, but the other kind injures by 
sorceries and incantations and magical bindings as they are called 
(xatadécecr), and this class induces the aggressors to injure others 
as much as is possible, and persuades the sufferers that they more 
than any other are liable to be damaged by this power of magic. 
Now it is not easy to know the whole truth about such matters, 
nor if one knows it is one likely to be able lightly to persuade 
others. When therefore men secretly suspect each other at the 
sight of, say, waxen images fixed either at their doors or at the 
crossways or at the tombs of their parents, it is no good telling 
them to make light of such things because they know nothing 
certain about them.’ Evidently Plato is not quite certain as to 
whether there 7s something in witchcraft or not: a diviner or a 
prophet, he goes on to admit, may really know something about 
these secret arts. Anyhow, he is clear that they are deleterious 
and should be stamped out if possible, and accordingly, any one 
who injures another either by magical bindings (xatadéceow) or 
by magical inductions (€7raywyais) or by incantations (é7@dais) or 
by another form of magic is to die. 

The schohiast? on the Idyll of Theocritus just quoted knows 
that one at least of the magical practices of Simaetha was also 
part of public ritual : 


‘The goddess at the crossways. Clash the gong.’ 


Hecate is magically induced, yet her coming is feared. The 
clash of the bronze gong is apotropaic. The scholiast says that 


1 Schol. ad Theocr. Id. 1. 10 rév yap yadkov érndov év Tats Exeter THs ceAHvys 
Kai év Tols KaToLxopuevois” emrerd7 evoutfeTo kaapds eivar Kal dmeNaoTLKds TOY pLacuaTwr. 
dudmrep mpds Tacav adociwow Kal amroxdbapow avT@ Exp&vTo, Ws Pyot Kai “AmoANCOwpos 
év T@ Tepl OeGv....pyalv “AmroNNbdwpos ’"AOjv jot Tov lepopavTny Tis Képys émckaoumerns, 
émixpovew 70 Kadovmevov AXELov. Kal Tapa Adkwor Baciéws arofavéyrTos eiwhact Kpovew 
AEBynra. The reading karotyouévos is doubtful; see Mr A. B. Cook, J.H.S. 1902, 
p. 14. 
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‘they sound the bronze at eclipses of the moon...because it has 
power to purify and to drive off pollutions. Hence, as Apollodorus 
states in his treatise Concerning the Gods, bronze was used for all 
purposes of consecration and purgation.’ Apollodorus also stated 
that ‘at Athens, the Hierophant of her who had the title of Kore 
sounded what was called a gong.’ It was also the custom ‘to beat 
on a cauldron when the king of the Spartans died.’ All the cere- 
monies noted, relating to eclipses, to Kore and to the death of the 
Spartan king, are on public occasions, and all are apotropaic, 
directed against ghosts and sprites. Metal in early days, when 
it is a novelty, is apt to be magical. The din (xpotos) made 
by the women when they took down the sacra, whether it was a 
clapping of hands or of metal, is of the same order. The snakes are 
feared as hostile demons. These apotropaic rites are not practised 
against the Olympians, against Zeus and Apollo, but against sprites 
and ghosts and the divinities of the underworld, agaist Kore and 
Hecate. These underworld beings were at first dreaded and exor- 
cised; then as a gentler theology prevailed, men thought better 
of their gods, and ceased to exorcise them as demons, and erected 
them into a class of ‘spiritual beings who preside over curses.’ 
Pollux! has a brief notice of such divinities. He says ‘ those who 
resolve curses are called Protectors from evil spirits, Who-send- 
away, Averters, Loosers, Putters-to-flight ; those who impose 
curses are called gods or goddesses of Vengeance, Gods of Appeal, 
Exactors. The many adjectival titles are but so many descriptive 
names for the ghost that cries for vengeance. 


The ‘curse that binds, the catadecpos, throws light on another 
element that went to the making of the ancient notion of sacrifice. 
The formula? in cursing was sometimes cataédo ‘I bind down,’ but 
it was also sometimes 7rapadidwpe ‘I give over. The person cursed 
or bound down was in some sense a gift or sacrifice to the gods 
of cursing, the underworld gods: the man stained by blood 1s 
‘consecrate’ (kaOvepwpévos) to the Erinyes. In the little sanc- 
tuary of Demeter at Cnidos* the curse takes even more religious 

1 Poll. On. v. 131 repl daypdvev trav emi rav ap&v. ol 6é daluoves, ol wey NUovres 
ras dpas ddetlkaKxor hé-yovTat amoropTaiot, dmorpotraio., Aico, Pvstor, ol dé Kupoivres 
Gurhpror, Gurnpwoels, mpoorpomaor, madapvator. 

2 W. H. D. Rouse, Greek Votive Offerings, p. 339. Dr Rouse says that 


‘binding spells’ déuara ‘are still the terror of the Greek bridegroom.’ 
C6, T. Newton, Discoveries at Cnidus and Halicarnassus. 
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form. He or she dedicates (avvepot), or offers as a votive offering 
(dvatiOnte, for avati@noc), and finally we have the familiar avadeua 
of St Paul. Here the services of cursing, the rites of magic and the 
underworld are half way to the service of ‘ tendance,’ the service of 
the Olympians, and we begin to understand why, in later writers, 
the pharmakos and other ‘ purifications’ are spoken of as @va/at. 
It is one of those shifts so unhappily common to the religious 
mind. Man wants to gain his own ends, to gratify his own malign 
passion, but he would like to kill two birds with one stone, and as 
the gods are made in his own image, the feat presents no great 
difficulty. Later as he grows gentler himself, he learns to pray 
only ‘good prayers, bonas preces’. 

The curse (dpa) on its religious side developed into the vow? 
and the prayer (evy7), on its social side into the ordinance (@erpos) 
and ultimately into the regular law (vouos); hence the language of 
early legal formularies still maintains as necessary and integral the 
sanction of the curse. The formula is not ‘do this’ or ‘do not do 
that, but ‘ cursed be he who does this, or does not do that.’ 

One instance may be selected, the inscription characteristically 
known as ‘the Dirae of Teos*’ The whole is too long to be tran- 
scribed, a few lines must sufiice. 

‘Whosoever maketh baneful drugs against the Teans, whether 
against individuals or the whole people : 

‘May he perish, both he and his offspring. 


‘Whosoever hinders corn from being brought into the land of 
the Teans, either by art or machination, whether by land or sea, 
and whosoever drives out what has been brought in: 


‘May he perish, both he and his offspring, 


So clause after clause comes the refrain of cursing, like the 


1 Cato, de agr. cult. 134. 3 bonas preces precor uti sies volens propitius mihi 
liberisque, etc. 

2 Suidas in explaining é&dpacOar says 76 éxredéoa Tas apds, TodT’ ore Tas EvYaS 
ds éml rats idpiceot TOY vawy eiwOacr movetoAar. It is worth noting that in M.H.D. 
segen is not only as in modern German benedictio but also maledictio, see Osthoff, 
‘Allerhand Zauber etymologisch beleuchtet,’ Bezzenberger, Beitrdge xxiv. p. 180. 

3 Rohl, 7.G.A. 497. The whole subject of legal curses has been well discussed 
by Dr Ziebart, ‘Der Fluch im Griechischen Recht’ (Hermes xxx. p. 57) to whom 
I owe many references. Also by the same writer in his ‘ Neue Attische Fluchtafeln’ 
(Nachrichten der K. Ges. d. Wiss. zu Gottingen, Phil.-Hist. Kl. 1889, pp. 105 and 
135), and by R. Wiinsch, ‘ Neue Fluchtafeln’ (Rhein. Mus. 1900, 1. p. 62, 11. p. 232). 
Curse Inscriptions are collected in an Appendix to the Corpus Inscriptionum 
Atticarum, under the title Defixionwm Tabulae. 
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tolling of a bell, and at last as though they could not have their 
fill, comes the curse on the magistrate who fails to curse : 
‘Whosoever of them that hold ottice doth not make this cursing, 
what time he presides over the contest at the Anthesteria and the 
Herakleia and the Dia, let him be bound by an overcurse (éy 77 
emapy éxeoGar), and whoever either breaks the stelae on which the 
cursing is written, or cuts out the letters or makes them illegible : 


‘May he perish, both he and his offspring, 


It is interesting to find here that the curses were recited at the 
Anthesteria, a festival of ghosts, and the Herakleia, an obvious hero 
festival, and at the Dia—this last surely a festival of imprecation 
like the Diasia. 


On the strength of these Dirae of Teos, recited at public and 
primitive festivals, it might not be rash to conjecture that at the 
Thesmophoria some form of @ecpoi or binding spells was recited 
as well as carried. This conjecture becomes almost a certainty 
when we examine an important inscription’ found near Pergamos 
and dealing with the regulations for mourning in the city of 
Gambreion in Mysia. The mourning laws of the ancients bore 
harder on women than on men, a fact explicable not by the 
general lugubriousness of women, nor even by their supposed 
keener sense of convention, but by those early matriarchal con- 
ditions in which relationship naturally counted through the 
mother rather than the father. Women, the law in question 
enacts, are to wear dark garments; men if they ‘did not wish 
to do this’ might relax into white; the period of mourning is 
longer for women than for men. Next follows the important 
clause: ‘the official who superintends the affairs of women, who 
has been chosen by the people at the purifications that take 
place before the Thesmophoria, is to invoke blessings on the men 
who abide by the law and the women who obey the law that they 
may happily enjoy the goods they possess, but on the men who do 
not obey and the women who do not abide therein he is to invoke 
the contrary, and such women are to be accounted impious, and it 
is not lawful for them to make any sacrifice to the gods for the 
space of ten years, and the steward is to write up this law on two 


1 Dittenberger, Syll. Inser. 879. 
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stelae and set them up, the one before the doors of the Thesmo- 
phorion, the other before the temple of Artemis Lochia.’ 

From the Thesmophoriazusae of Aristophanes we learn almost 
nothing of the ritual of the Thesmophoria, save the fact that the 
feast was celebrated on the Pnyx': but the fashion in which the 
woman-herald prays is worth noting ; she begins by a real prayer? : 

‘T bid you pray to Gods and Goddesses 
That in Olympus and in Pytho dwell» 
And Delos, and to all the other gods.’ 
But when she comes to what she really cares about, she breaks into 
the old habitual curse formularies : 
‘If any plots against the cause of Woman 
Or peace proposes to Euripides 
Or to the Medes, or plots a tyranny, 
Or if a female slave in her master’s ear 
Tells tales, or male or female publican 
Scants the full measure of our legal pint— 
Curse him that he may miserably perish, 
He and his house,—but for the rest of you 
Pray that the gods may give you all good things.’ 

It is of interest to find that not only were official curses 
written up at the doors of a Thesmophorion, but, at Syracuse, an 
oath of special sanctity ‘the great oath’ was taken there. Plutarch? 
tells us that when Callippus was conspiring against his friend Dion, 
the wife and sister of Dion became suspicious. To allay their 
suspicions, Callippus offered to give any pledge of his sincerity 
they might desire. They demanded that he should take ‘the 
great oath ’ (ofocas Tov péeyav dpxov). ‘ Now the great oath was 
after this wise. The man who gives this pledge has to go to 
the temenos of the Thesmophoroi, and after the performance of 
certain sacred ceremonies, he puts on him the purple robe of the 
goddess, and taking a burning torch he denies the charge on oath’ 
(amopvvot). It is clear that this ‘ great oath’ was some form of 
imprecation on the oath-taker, who probably by putting on the 
robe, dedicated himself in case of perjury to the goddess of the 
underworld. That the goddess was Kore we know from the fact 
that Callippus eventually forswore himself in sacrilegious fashion 
by sacrificing his victim on the feast of the Koreia, ‘the feast of 
the goddess by whom he had sworn.’ The curse is the dedication 


1 Mon. and Myth. Anc. Athens, p. 104. 
2 Ar. Thesm. 331. 3 Plut. Vit. Dion. 56. 
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or devotion of others; the oath, like its more concrete form the 
ordeal, is the dedication of the curser himself. 

The connection between primitive law and agriculture seems 
to have been very close. The name of the earliest laws recorded— 
they are rather precepts than in our sense laws—the ‘ Ploughman’s 
Curses’ speaks for itself. Some of these Ploughman’s Curses are 
recorded. We are told by one of the ‘ Writers of Proverbs!’ that 
‘the Bouzyges at Athens, who performs the sacred ploughing, 
utters many other curses and also curses those who do not share 
water and fire as a means of subsistence and those who do not 
show the way to those who have lost it. Other similar precepts, 
no doubt sanctioned by similar curses, have come down to us 
under the name of the Thrice-Plougher Triptolemos*, the first 
lawgiver of the Athenians. He bade men ‘honour their parents, 
rejoice the gods with the fruits of the earth and not injure 
animals.’ Perhaps these were to the Greeks the first command- 
ments ‘with promise.’ 

Such are the primitive precepts that grow up in a com- 
munity which agriculture has begun to bind together with the 
ties of civilized life. In the days before curses were graven in 
stone and perhaps for long after, it was well that when the 
people were gathered together for sowing or for harvest, these 
salutary curses should be recited. Amid the decay of so much 
that is robust and primitive, it is pleasant to remember that in the 
Commination Service of our own Anglican Church with its string 
of holy curses annually recited 


‘They keep the Thesmophoria as they always used to do,’ 


THE HALOA, 


The consideration of the Haloa has been purposely reserved to 
the end for thisreason. The rites of the Thesmophoria, Skirophoria 
and Arrephoria are carried on by women only, and when they come 
to be associated with divinities at all, they are regarded as ‘sacred 
to’ Demeter and Kore or to analogous women goddesses Ge, 


1 Paroimiogr. 1. 388 6 yap Bovgiyns ’AOjvnow 6 Tov lepdy dporov émiTewv ana Te 
Toa dpara Kal rots wh Kowwvoio. Kara Tov Blov bdaros 7 mupos 7) un vmopalvovew 
06ov mavwpévors. 

* Porph. de Abst. tv. 22. 


H. 10 
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Aphrodite, Eileithyia and Athene. Moreover the sacra carried 
are cereal cakes and nephalia: but the rites of the Haloa, though 
indeed mainly conducted by women, and sacred in part to 
Demeter, contain a new element, that of wine, and are therefore in 
mythological days regarded as ‘sacred to’ not only Demeter but 
Dionysos. 

On this point an important scholion' to Lucian is explicit. 
The Haloa is ‘a feast at Athens containing mysteries of Demeter 
and Kore and Dionysos on the occasion of the cutting of the vines 
and the tasting of the wine made from them.’ Eustathius* states 
the same fact. ‘There is celebrated, according to Pausanias, a 
feast of Demeter and Dionysos called the Haloa. He adds, in 
explaining the name, that at it they were wont to carry first-fruits 
from Athens to Eleusis and to sport upon the threshing-floors, and 
that at the feast there was a procession of Poseidon. At Eleusis, 
Poseidon was not yet specialized into a sea-god only; he was 
Phytalmios, god of plants, and as such, it will be later seen (p. 427), 
his worship was easily affiliated to that of Dionysos. 

The affiliation of the worship of the corn-goddess to that of 
the wine-god is of the first importance. The coming of Dionysos 
brought a new spiritual impulse to the religion of Greece, an 
impulse the nature of which will later be considered in full, and 
it was to this new impulse that the Eleusinian mysteries owed, 
apart from political considerations which do not concern us, their 
ultimate dominance. Of these mysteries the Haloa is, I think, 
the primitive prototype. 

As to the primitive gist of the Haloa, there is no shadow of 
doubt: the name speaks for itself. Harpocration® rightly explains 
the festival, ‘the Haloa gets its name, according to Philochorus, 
from the fact that people hold sports at the threshing-jloors, and 
he says it is celebrated in the month Poseideon.’ The sports held 
were of course incidental to the business of threshing, but 1t was 
these sports that constituted the actual festival. To this day the 


1 Schol. ad Lue. Dial. Meretr. vu. 4 ‘Eopr7 AOnvnce Mua Tn pia. TepleXoua 
Anunrpos Kat Képns kat Avovicov éml 7H Ton TGv aumé\wy Kal TH yevoeL TOU amo- 
Kemévou Hon olvov yiwwomeva mapa “A@nvaioss. 

2 Eustath. ad Jl. 1x. 530, 772 ’Ioréov dé dre émi ouryKopoy Kkaprav ep’ 7 Kal Ta 
Gadicia €fveTo €opT7 HYETO Anjunr pos kal Atovicov Kata Ilavoaviavy, dd\wa Kadounern 
dua TO Tats dmapxats Kal padvora év “AOjvais amd THS aw TOTE karaxpacbat pepovras 
eis “EXevotva 7 émel KaOa Kal “Ounpos éudalver &y Gdwow emaifoy Kara Ti Eopriy &v 7H 
kal Iooed@vos Hv mou. 

3 Harp. s.y. ‘Ad@a. 
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great round threshing-floor that is found in most Greek villages is 
the scene of the harvest festival. Near it a booth (e«nr)) is to 
this day erected, and in it the performers rest and eat and drink 
in the intervals of their pantomimic dancing. 

The Haloa was celebrated in the month Poseideon (December— 
January), a fact as surprising as it is ultimately significant. What 
has a threshing festival to do with mid-winter, when all the grain 
should be safely housed in the barns? Normally, now as in ancient 
days, the threshing follows as soon as may be after the cutting of 
the corn; it is threshed and afterwards winnowed in the open 
threshing-floor, and mid-winter is no time even in Greece for 
an open-air operation. 

The answer is simple. The shift of date is due to Dionysos. 
The rival festivals of Dionysos were in mid-winter. He possessed 
himself of the festivals of Demeter, took over her threshing-floor 
and compelled the anomaly of a winter threshing festival. The 
latest time that a real threshing festival could take place is 
Pyanepsion, but by Poseideon it is just possible to have an early 
Pithoigia and to revel with Dionysos. There could be no clearer 
witness to the might of the incoming god. 

As to the nature of the Haloa we learn two important facts 
from Demosthenes. It was a festival in which the priestess, not 
the Hierophant, presented the offerings, a festival under the 
presidency of women; and these- offerings were bloodless, no 
animal victim (‘epetov) was allowed. Demosthenes! records how 
a Hierophant, Archias by name, ‘was cursed because at the Haloa 
he offered on the eschara in the court of Eleusis burnt sacrifice of 
an animal victim brought by the courtezan Sinope. His condem- 
nation was on a double count, ‘it was not lawful on that day to 
sacrifice an animal victim, and the sacrifice was not his business 
but that of the priestess. The epheboi? offered bulls at Eleusis, 
and, it would appear, engaged in some sort of ‘ bull fight*, but this 


1 Dem. 59.116 xarnpyOn airod (rob iepopdvrov) Kal bre Sway 7H éraipa ‘AXwots 
éml THs éoxdpas THs év TH ald ’EXevoive mpocayotcn lepetov Otiaerev, ot) vouluou dvros 
év ravrn TH Huépa lepeia Obew ovde éxelvou obans Tis Ovolas adda THs lepelas. 

* C.1.A. 11.1, n. 471 Hpavro 6é Kal robs Bods rolds] év "EXevotve rH Ovola Kal rots 
mponpoctos Kal rods év rots dots lepots Kal yuuvaclos. Cf. Dittenberger, De Mpheb. 

nhie 
® The nature of the contest is not clear. Artemidorus (1. 8) says: ravpos év 
"Iwvia maides Eqeciwy aywvifovra xal év Arriky mapa rais Beats év ’BXevoive' Koidpoe 
"AOnvaio: mepiredopévew eviavtGv.’ See Lobeck, Agl. p. 206. 
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must have been in honour either of Dionysos or of Poseidon who 
preceded him: the vehicle of both these divinities was the bull. 
It was the boast of the archon at the Haloa that Demeter had 
given to men ‘gentle foods.’ 

Our fullest details of the Haloa, as of the Thesmophoria, come 
to us from the newly discovered scholia on Lucian'. From the 
scholiast’s account it is clear that by his day the festival was 
regarded as connected with Dionysos as much as, or possibly more 
than, with Demeter. He definitely states that it was instituted 
in memory of the death of Ikarios after his imtroduction of the 
vine into Attica. The women he says celebrated it alone, in order 
that they might have perfect freedom of speech. The sacred 
symbols of both sexes were handled, the priestesses secretly 
whispered into the ears of the women present words that might 
not be uttered aloud, and the women themselves uttered all 
manner of what ened to him unseemly quips and jests. The 
sacra handled are, it is clear, the same as those of the Thesmo- 
phoria: that their use and exhibition were carefully guarded 1s also 
clear from the exclusion of the other sex. The climax of the 
festival, it appears, was a great banquet. ‘Much wine was set 
out and the tables were full of all the foods that are yielded by 
land and sea, save only those that are prohibited in the mysteries, 
I mean the pomegranate and the apple and domestic fowls, and 
eggs and red sea-mullet and black-tail and crayfish and shark. 
The archons prepare the tables and leave the women inside and 


1 Luc. Dial. Meretr. vu. 4 ‘ Thepov Adgd éoTl, TL 6€ col bédwxey els Ty EOpTHY ; 

schol. ad loc. ‘Eopri, AOhynot peor npea Teplexovoa Ajuntpos Kal Kéopns kal Acovicou 
éml TH Town TOV aumédNwy Kal TH yevoeL TOD amoKemevou HOn olvov ywoueva mapa 
"AOnvatos €v ois mporlberar (d. Subject fehlt im Cod.: zu erginzen ist méupara ?) 
Twa aioxtvats avdpelors (Sic) éorxdra, mepl wy OinyodvTa ws mpds otvOnua THS TOY 
avOparwv oropas ywouéevwv br 6 Acévuaos dov’s Tov olvoy.... After recounting the death 
of Ikarios the scholiast continues, tréuvnua 6€ Tod mdBous 7 TovavTyn EopTH. év TA’TH 
Kal TeNeTH Tus ElodyeTat yuvatk@y év “ENevotve, kal macdcal Néyovra jwodAal kal oKwumara, 
povac 6€ yuvatkes elomopevduevar én’ adelas Exovow a Bovdovrar éyew. Kal d) Ta 
aloxisTa addAjdats Néyovat Tre, ai dé i€épecac AdOpa mpoctoica Tats yuvacél KreYryaplas 
mpos TO ovs ws amrbppnroy TL guuBouevovtew. dvadwyodcr dé mpds addAHAaS Tacat al 
yuvatkes aloxpa kal doeuva, Bacragovoa edn cwudTwy (so die Hs,: der Sinn erfordert 
oxnudrwy genitalium) dmpemy (ampere? die Hs.) avdpeid re kal yuvacketa. évtadOa olvds 
Te WONVS TPOKELTAL Kal TpdTEfal TayTWY THY THS ys Kal Oardoons yéwouvca Bowudrwr, 
TAI TOY ameipnuevay ev TH mUITLKW, pods @nul Kal uHdov Kal dpvidwy KaTorKLdlwy, Kal 
wav, kat Oadacalas rplyns épvOlvov (épOivov die Hs.), wedavotpou, kwpdBou (2? KapdBov), 
yadatov (yadeod?). mapariléacr dé Tas Tpaméfas ol dpxovTes Kal évdov KaTaduTorTes Tals 
yuvatélv, avrot xwplfovra. Ew drauévovtes, emideckvUmevor Tois émldnuovor maar Tas 
nuépous Tpopas Tapa avToy evpeOnvat kal Tact KowwvnOjVa Tols avOpwroas Tap’ avTov. 
mpooketra O€ Tals Tpaméfars Kal Ex mAaKkovvTOS KaTEeTKEvacLéva auoTépwy yevav aldota. 
aGd@a 6€ ExANOn Oia Tov Kapmrov TOU Avovicov: awal yap ai Tv auméhwy purTetat. 
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themselves withdraw and remain outside, making a public state- 
ment to the visitors present that the “gentle foods” were discovered 
by them (i.e. the people of Eleusis) and by them shared with the 
rest of mankind. And there are upon the tables cakes shaped 
like the symbols of sex. And the name Haloa is given to the feast 
on account of the fruit of Dionysos—for the growths of the vine 
are called Aloaz.’ 

The materials of the women’s feast are interesting. The diet 
prescribed is of cereals and of fish and possibly fowl, but clearly 
not of flesh. As such it is characteristic of the old Pelasgian 
population before the coming of the flesh-eating Achaeans. More- 
over—a second point of interest—it is hedged in with all manner 
of primitive taboos. The precise reason of the taboo on pome- 
granates, red mullet and the like, is lost beyond recall, but some 
of the particular taboos are important because they are strictly 
paralleled in the Eleusinian mysteries. That the pomegranate 
was ‘taboo’ at the Eleusinian mysteries is clear from the aetio- 
logical myth in the Homeric hymn to Demeter!. Hades consents 
to let Persephone return to the upper air. 


‘So spake he, and Persephone the prudent up did rise 

Glad in her heart and swift to go. But he in crafty wise 

Looked round and gave her stealthily a sweet pomegranate seed 

To eat, that not for all her days with Her of sable-weed, 

Demeter, should she tarry.’ 
The pomegranate was dead men’s food, and once tasted drew 
Persephone back to the shades. Demeter admits it; she says* to 
Persephone : 


‘Tf thou hast tasted food below, thou canst not tarry here, 
Below the hollow earth must dwell the third part of the year.’ 


Porphyry? in his treatise on Abstinence from Animal Food, notes 
the reason and the rigour of the Eleusinian taboos. Demeter, he 
says, is a goddess of the lower world and they consecrate the cock 
to her. The word he uses, d¢sépwoar, really means put under a 
taboo. We are apt to associate the cock with daylight and his 
early morning crowing, but the Greeks for some reason regarded 
the bird as chthonic. It is a cock, Socrates remembers, that he 
owes to Asklepios, and Asklepios, it will be seen when we come 


1 Hom. Hym. ad Cer. 370. 2 y. 899. 
% Porphyr. de Abst. 1v. 16. 
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to the subject of hero-worship, was but a half-deified hero. The 
cock was laid under a taboo, reserved, and then came to be con- 
sidered as a sacrifice. Porphyry goes on ‘It is because of this that 
the mystics abstain from barndoor fowls. And at Eleusis public 
proclamation is made that men must abstain from barndoor 
fowls, from fish and from beans, and from the pomegranate and 
from apples, and to touch these defiles as much as to touch a 
woman in child-birth or a dead body.’ The Eleusinian Mysteries 
were in their enactments the very counterpart of the Haloa. 


THE ELEUSINIAN MYSTERIES. 


The Eleusinian Mysteries! are usually treated as if they were 
a thing by themselves, a ceremony so significant, so august, as to 
stand apart from the rest of Greek Ritual. If my view be correct, 
they are primarily but the Eleusinian Haloa: all their ultimate 
splendour and spiritual as well as social prestige are due to two 
things, first the fact that Athens for political purposes made 
them her own, second that at some date we cannot exactly fix, 
they became affiliated to the mysteries of Dionysos. To Athens 
the mysteries owe their external magnificence, to Dionysos and 
Orpheus their deep inward content. The external magnificence, 
being non-religious, does not concern us; the deep inward content, 
the hope of immortality and the like are matters of cardinal 
import, but must stand over till a later chapter, after the incoming 
of Dionysos has been discussed. For the present what concerns us 
is, setting aside all vague statements and opinions as to the 
meaning and spiritual influence attributed by various authors, 
ancient and modern, to the mysteries, to examine the actual 
ritual facts of which evidence remains. 

Mysteries were by no means confined to the religion of 
Demeter and Kore. There were mysteries of Hermes, of Iasion, 
of Ino, of Archemoros, of Agraulos, of Hecate. In general mysteries 


1 The sources for the Eleusinian Mysteries are collected in Lobeck’s Aglaophamus. 
Reference to inscriptions discovered since Lobeck’s days will be found in Daremberg 
and Saglio’s Dictionnaire des Antiquités, s.v. The best general account in English 
is that by Prof. Ramsay in the Encyclopaedia Britannica, in French two articles 
reprinted from the Mémoires de l’Académie des Inscriptions et Belles Lettres, 
vol. xxxy. 2nd part 1895, and vol. xxxyu1. 1900, entitied ‘ Recherches sur l’origine et 
la nature des Mystéres d’Eleusis,’ and ‘Les Grands Mystéres d’Eleusis, Personnel, 
Cérémonies,’ and for certain details see H. G. Pringsheim, Archiiologische Beitrige 
zur Geschichte d. eleusinischen Kults, 1905. 
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seem to occur more usually in relation to the cult of women 
divinities?, of heroines and earth-goddesses ; from the worship of 
the Olympians in Homer they are markedly absent. In general, 
by a mystery is meant a rite in which certain sacra are exhibited, 
which cannot be safely seen by the worshipper till he has under- 
gone certain purifications. 

The date of the mysteries at Eleusis is fortunately certain. 
The ceremonies began on the 13th of Boedromion, i.e. about the 
end of September, an appropriate date for any harvest festival 
which was to include the later fruits and notably the grape. Our 
evidence for this date is an imperial Roman inscription’, but this 
inscription expressly states that its enactments are ‘according to 
ancient usage. ‘The people has decided to order the Kosmeter 
of the Epheboi in accordance with ancient usage to send them 
to Eleusis on the 13th day of Boedromion, in their customary 
dress, for the procession that accompanies the sacra, in order 
that on the 14th they may escort them to the Eleusinion which 
is at the foot of the Acropolis. Also to order the Kosmeter of the 
Epheboi to conduct them on the 19th to Eleusis in the same dress, 
escorting the sacra.’ The inscription is of great importance, as 
it is clear evidence that sacra were part of the regular ritual. 
What precisely these sacra were we do not know ; presumably they 
were objects like those in use at the Thesmophoria. The going 
to and fro from Eleusis to Athens is purely political. The sacra 
were really resident at Eleusis, but Athens liked to think she 
brought them there. The Epheboi escorted the sacra, but, as 
was fitting, they were really in charge of, and actually carried 
by, priestesses®. 

On the 15th of Boedromion took place the ayuvpyos or 
assembling of the candidates for initiation, and the proclama- 
tion by the Hierophant in the Stoa Poikile interdicting those 
whose hands were defiled and those whose lips spoke unintelligible 
words, Some such interdiction, some ‘fencing of the tables,’ took 

1 The rites at Eleusis were probably at first confined to women. Dionysios 
of Halicarnassos (Ant. Rom. 1. 331) says in speaking of the cult of Demeter in 
Arcadia, lipicavro 6é kat Ajunrpos lepov cal ras Ovolas ary dia yuvack@v Kal vynpadtous 
Zbvoav ws" EdAnaoe vouos av obdev 6 Kal?’ Huds Hake Xpovos. 

ANG GAL ILREO . 
3 Inser. A. Mitth. 1894 p. 163 ws dv ra iepa pépwow ai idpeca dopadéorara. 


4 The exact formulary is preserved by Theon of Smyrna, p. 22, 70 xjpuy“a TovTo 
”~ 5 wv % : ‘ a] . + 
Knpitrerat ‘doris Tas xElpas wh Kabapds...baTLs Pw ny acvveros.’ Some authorities 
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place in all probability before all mysteries. It 1s this prorrhesis 
of course that is parodied by Aristophanes in the Frogs’, who 
actually dares to put his burlesque into the mouth of the 
Hierophant himself. 

The 16th of Boedromion saw the accomplishment of a rite of 
cardinal importance. The day was called in popular parlance 
‘Grade prota, ‘To the sea ye mystics, from the cry that 
heralded the act of purification. Hesychius’ in commenting on 
the expression says ‘a certain day of the Mysteries at Athens.’ 
Polyaenus® is precise as to the date. He says‘ Chabrias won the 
sea-fight at Naxos on the 16th of Boedromion. He had felt that 
this was a good day for a battle, because it was one of the days of 
the Great Mysteries. The same thing happened with Themistocles 
against the Persians at Salamis. But Themistocles and his troops 
had the “ Iacchos” for their call, while Chabrias and his troops had 
“To the sea ye mystics.”’ The victory of Chabrias was won, as we 
know from Plutarch‘, at the full moon, and at the full moon the 
Mysteries were celebrated. 

The procession to the sea was called by the somewhat singular 
name éAacus, ‘driving’ or ‘banishing’, and the word is instructive. 
The procession was not a mere procession, 1t was a driving out, a 
banishing. This primary sense seems to lurk in the Greek word 
mou7n®, which in primitive days seems to have mainly meant a 
conducting out, a sending away of evil. The bathing in the sea 
was a purification, a conducting out, a banishing of evil, and each 
man took with him his own pharmakos, a young pig. The édaaxs, 
the driving, may have been literally the driving of the pig, which, 
as the goal was some 6 miles distant, must have been a lengthy 
and troublesome business. Arrived at the sea, each man bathed 
with his pig—the pig of purification was itself purified. When in 
the days of Phocion’ the Athenians were compelled to receive a 


think that g@wvhy do’veros means speaking an unknown, barbarous tongue, others 
that it meant having some impediment of speech that prevented the due utterance 
of the sacred formularies. I think the former more probable. 

1 Ar. Ran. 354. 

2 Hesych. s.y. 3 Polyaen. Strat. m1. 11. 

4 Plut. de glor. Ath. vu. 

5 O.I.A. tv. 385d, 1. 20 érewedHOnoav 6é kal THs adade EXdoews. 

6 Mr R. A. Neil suggested that the same root and idea may lurk in the 
unexplained pontifex, i.e. maker of rourai. The connection with bridges is late 
and fanciful. 

7 Plut. Vit. Phoc. xxvim. 
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Macedonian garrison, terrible portents appeared. When the ribbons 
with which the mystic beds were wound came to be dyed, instead 
of taking a purple colour they came out of a sallow death-like 
hue, which was the more remarkable as when it was the ribbons 
belonging to private persons that were dyed, they came out all 
right. And more portentous still—‘ when a mystic was bathing 
his pig in the harbour called Kantharos, a sea-monster ate off the 
lower part of his body, by which the god made clear beforehand 
that they would be deprived of the lower parts of the city that lay 
near the sea, but keep the upper portion.’ 

The pig of purification was a ritual element, so important 
that when Eleusis was permitted 
(B.c. 850—327) to issue her au- : 
tonomous coinage! it is the pig hi »)& > ‘ 
that she chooses as the sign and | 
symbol of her mysteries. The \ Ot 
bronze coin in fig. 13 shows the ue 
pig standing on the torch: in the Fie. 13. 
exergue an ivy spray. The pig 
was the cheapest and commonest of sacrificial animals, one that 
each and every citizen could afford. Socrates in the Republic? 
says ‘if people are to hear shameful and monstrous stories about 
the gods it should be only rarely and to a select few in a mystery, 
and they should have to sacrifice not a (mere) pig but some huge 
and unprocurable victim.’ 

Purification, it is clear, was an essential feature of the 
mysteries, and this brings us to the consideration of the meaning 
of the word mystery. The usual derivation of the word is from 
pvw, I close the apertures whether of eyes or mouth. The 
mystes, it is supposed, is the person vowed to secrecy who has 
not seen and will not speak of the things revealed. As such he 
is distinguished from the epoptes who has seen, but equally may 
not speak; the two words indicate successive grades of initiation, 
It will later be seen (p. 480) that in the Orphic Mysteries the 
word mystes is applied, without any reference to seeimg or not 
seeing, to a person who has fulfilled the rite of eating the raw 
flesh of a bull. It will also be seen that in Crete, which is 


1 Head, Hist. Num. p. 328: on the reverse is Triptolemos in his winged car. 
* Plat. Rep. 1. 3784. 
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probably the home of the mysteries, the mysteries were open to 
all, they were not mysterious. The derivation of mystery from 
pve, though possible, is not satisfactory. I would suggest another 
and a simple origin. 

The ancients themselves were not quite comfortable about the 
connection with wvw. They knew and felt that mystery, secrecy, 
was not the main gist of ‘a mystery’: the essence of it all primarily 
was purification in order that you might safely eat and handle 
certain sacra. There was no revelation, no secret to be kept, 
only a mysterious taboo to be prepared for and finally overcome. 
It might be a taboo on eating first-fruits, it might be a taboo on 
handling magical sacra. In the Thesmophoria, the women fast 
before they touch the sacra; in the Eleusinian mysteries you 
sacrifice a pig before you offer and partake of the first-fruits. 
The gist of it all is purification. Clement? says significantly, ‘ Not 
unreasonably among the Greeks in their mysteries do ceremonies 
of purification hold the initial place, as with barbarians the bath.’ 
Merely as an insulting conjecture Clement? in his irresponsible 
abusive fashion throws out what I believe to be the real origin 
of the word mystery. ‘I think, he says, ‘that these orgies and 
mysteries of yours ought to be derived, the one from the wrath 
(opyn) of Demeter against Zeus, the other from the pollution 
(uvaos) relating to Dionysos. Of course Clement is formally 
quite incorrect, but he hits on what seems a possible origin of 
the word mystery, that it is the doing of what relates to a pvaos, 
a pollution, it is primarily a ceremony of purification. Lydus? 
makes the same suggestion, ‘ Mysteries,’ he says, ‘are from the 
separating away of a pollution (uvcos) as equivalent to sanctifi- 
cation.’ 

The bathing with the pig was not the only rite of puri- 
fication in the mysteries, though it is the one of which we 
have most definite detail. From the aetiology‘ of the Homeric 

1 Clem. Al. Strom. v. 689 ov« dmetké7ws kal Tov uvoTnpiwy Tv map’ "ENynow apxet 
bev Kabdapowa Kabatrep Kal év Tots BapBdpos TO NouTpév. 

2 Clem. Al. Protr. 1. wvorypia...da7o ToU cuuBEBnxdbros mrepl Tov Acéyucoy wcous. 

3 Lyd. de mens. iv. 38 Muorjpia ard ris orephoews Tod pioous ayti THs ay.oovrns. 
In form picrns might come from ww (ct. duvort), but Mr Gilbert Murray draws my 
attention to some uses of wvorjpiov which point rather to pcos, e.g. Eur. Suppl. 470 
Noavra ceva orenudrow uvoTnpia aud Hl. 87 éx Beod MuoTnplav. 

4 The aetiology of the Hymn and the various ceremonies that gave rise to it are 


well explained by Mr F. B. Jevons, Introd. to History of Religion, Appendix to 
Chapter xxtv. 
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Hymn to Demeter, we may conjecture that there were, at least 
for children, rites of purification by passing through fire, and 
ceremonies of a mock fight or stone-throwing (AiOoBoXia, 
Barrys). All have the same intent and need not here be 
examined in detail. 

On the night of the 19—20th! the procession of purified 
mystics, carrying with them the image of Iacchos, left Athens 
for Eleusis, and after that we have no evidence of the exact 
order of the various rites of initiation. The exact order is indeed 
of little importance. Instead we have recorded what is of im- 
measurably more importance, the precise formularies in which 
the mystics avowed the rites in which they had taken part, rites 
which we are bound to suppose constituted the primitive ceremony 
of initiation. 


Before these are examined it is necessary to state definitely 
what already has been implied, i.e. the fact that at the mysteries 
there was an offering of first-fruits; the mysteries were in fact 
the Thargelia of Eleusis. An inscription? of the 5th century B.c. 
found at Eleusis is our best evidence. ‘Let the Hierophant and 
the Torch-bearer command that at the mysteries the Hellenes 
should offer first-fruits of their crops in accordance with ancestral 
HSAGC) hon To those who do these things there shall be many good 
things, both good and abundant crops, whoever of them do not 
injure the Athenians, nor the city of Athens, nor the two god- 
desses. The order of precedence is amusing and characteristic. 
Here we have indeed a commandment with promise. 

The ‘token’ or formulary by which the mystic made confession 
is preserved for us by Clement* as follows: ‘I fasted, I drank the 
kykeon, I took from the chest, (having tasted?) I put back into the 
basket and from the basket into the chest. The statement involves, 
in the main, two acts besides the preliminary fast, Le. the drinking 
of the kykeon and the handling of certain unnamed sacra. 


1 I omit altogether the ceremonies of the 17th—18th, the Hpidauria, as they 
were manifestly a later accretion; the worship of the Epidaurian Asklepios was 
formally inaugurated at Athens (see p. 344) in 421 B.c. 

+ Dittenberger, Syllog. Inscript. 13. 

8 Clem. Al. Protr. 11.18 071 70 otvOnua ’EXevewlwv 'Eviorevoa, émiov Tov Kukeava, 
éaBov €x klarns, épyaodpevos (? éyyevodpevos) dmeBéuny els KdNadov kal éx Kadddov els 
kiarnv. Since the above was written, Dr Dieterich (Hine Mithras-Liturgie, p. 125) 
has shown good reason for supposing that épyacduevos is a euphemism for rites 
analogous to the lepds yauos: see p. 535, 
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It is significant of the whole attitude of Greek religion that 
the confession is not a confession of dogma or even faith, but an 
avowal of ritual acts performed. This is the measure of the gulf 
between ancient and modern. The Greeks in their greater wisdom 
saw that uniformity in ritual was desirable and possible; they left 
a man practically free in the only sphere where freedom is of real 
importance, i.e. in the matter of thought. ‘So long as you fasted, 
drank the kykeon, handled the sacra, no one asked what were your 
opinions or your sentiments in the performance of those acts; 
you were left to find in every sacrament the only thing you could 
find—what you brought. Our own creed is mainly a Credo, an 
utterance of dogma, formulated by the few for the many, but it 
has traces of the more ancient conception of Confiteor, the avowal 
of ritual acts performed. Credo in unam sanctam catholicam et 
apestolicam ecclesiam is immediately followed by Confiteor unwm 
baptismum, though the instinct of dogma surges up again in the 
final words in remissionem peccatorum. 

The preliminary fast before the eating of sacred things is 
common to most primitive peoples; it is the simplest negative 
form of purification: among the more logical savages it 1s often 
accompanied by the taking of a powerful emetic. The kykeon 
requires a word of explanation. The first-fruits at Eleusis were 
presented in the form of a pelanos’. The nature of a pelanos has 
already been discussed, and the fact noted that the word pelanos 
was used only of the half-fluid mixture offered to the gods. Its 
equivalent for mortals was called alphita or sometimes kykeon. 
Eustathius in commenting on the drink prepared by Hekamede 
for Nestor, a drink made of barley and cheese and pale honey and 
onion and Pramnian wine, says that the word kykeon meant some- 
thing between meat and drink, but inclining to be like a sort of 
soup that you could sup. Such a drink it was that in the Homeric 
Hymn Metaneira prepared for Demeter, only with no wine, for 
Demeter, as an underworld goddess ‘might not drink red wine’: 
and such a wineless drink, made in all probability from the pelanos 
and only differing from it in name, was set before the mystae. 

Some ceremony like the drinking of the kykeon is represented 
in the vase-painting? in fig. 14. Two worshippers, a man and a 


1 ¢.I.A. vol. tv. p. 203, ll. 68 and 72. 
2 Annali dell’ Inst. 1865, Tay. d’ agg. F. Naples, Heydemann, Cat. 3358. 
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woman, are seated side by side; before them a table piled with 
food, beneath it a basket of loaves. They are inscribed Mysta 
(Mvora). A priest holding in the left hand twigs and standing 
by a little shrine, offers to them a cylix containing some form of 
drink. The presence of the little shrme has made some commen- 
tators see in the priest an itinerant quack priest (ayvptns), but it 





is quite possible that shrines of this kind containing sacra were 
carried at the Eleusinian mysteries. Anyhow the scene depicted 
is analogous. 

Of the actual sacra which the initiated had to take from the 
chest, place in the basket, and replace in the chest, we know 
nothing. The sacra of the Thesmophoria are known, those of the 
Dionysiac mysteries were of trivial character, a ball, a mirror, a 
cone, and the like: there is no reason to suppose that the sacra of 
the Eleusinian mysteries were of any greater intrinsic significance. 
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Clement! in a passage preceding that already quoted gives the 
Eleusinian ‘tokens,’ with slightly different wording and with two 
additional clauses: he says ‘the symbols of this initiation are, 
I ate from the timbrel, I drank from the cymbal, I carried the 
kernos, 1 passed beneath the pastos. The scholiast? on Plato’s 
Gorgias makes a similar statement. He says ‘at the lesser 
mysteries many disgraceful things were done, and these words 
were said by those who were being initiated: I ate from the 
timbrel, I drank from the cymbal, I carried the kernos’; he further 
adds by way of explanation ‘the kernos is the liknon or ptuon, 
i.e. it is some form of winnowing fan. 

There has been much and, I think, needless controversy as to 
whether this form of the tokens belongs to the mysteries at Eleusis 
or not. From the words that precede Clement’s statement, a 
mention of Attis, Kybele and the Korybants, it is quite clear that 
he has in his mind the mysteries of the Great Mother of Asia 
Minor, but from his mentioning Demeter also, it is also clear that 
he does not exactly distinguish between the two. The mention 
of the ‘tokens’ by the scholiast on Plato is expressly made with 
reference to the Lesser Mysteries, and these, it will later (Chap. x.) 
be seen, are related especially to Kore and Dionysos. The whole 
confusion rests on the simple mythological fact that Demeter 
and Cybele were but local forms of the Great Mother worshipped 
under diverse names all over Greece. Wherever she was wor- 
shipped she had mysteries, the timbrel and the cymbal came to be 
characteristic of the wilder Asiatic Mother, but the Mother at 
Eleusis also clashed the brazen cymbals. In her ‘tokens’ however 
her mystics ate from the cista and the basket, but the distinction 
is a slight one. 


The question of the kernos is of some interest. The scholiast 
states that the kernos was a winnowing fan, and the winnowing 
fan we shall later see (p. 548) was, at least in Alexandrine days, 


1 Clem. Al. Protr. 1. 2.13 Anois wvornpia cat (leg. ai) Avds rpds unrépa Anuntpa 
appodiow ouumdoxai Kai pnvis THs Anots kal Avos ikernpiac. taira TeNicKovow ot 
Ppiryes” Atride Kai KuBérAg kai Kop’iBaot,—ra ovuBora Tis wujcews Tabrys Ex Tuumavov 
éparyov, €k KuuBddov Excov, Exepvopdpyca, bro Tov macrév brédvor. 

2 Schol. ad Plat. Gorg. p. 123 év ois (rots outxpots wvornplors) moa mev Erpdtrero 
alaxpd, €NéyeTo 5€ mpos THV wvoupevwr Taira: Ex TU“Mavou Eparyor, Ex KUUBddov Emor, 
éxepvopopnoa (Képvos d€ 70 Nikvov Hyouv TO mrvov éotlv), bwd Tov macTov brédvoy Kai 
ra é&js. The concluding formulary, which does not occur in the Eleusinian 
confession, will be explained later (Chap. x.). 
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used in the mysteries of Eleusis. It was a simple agricultural 
instrument taken over and mysticized by the religion of Dionysos. 
From Athenaeus'! however we learn of another kind of kernos. 
In his discussion of the various kinds of cups and their uses he 
says: ‘ Kernos, a vessel made of earthenware, having in it many 
little cups fastened to it, in which are white poppies, wheat, barley, 
pulse, vetch, ochroi, lentils; and he who carries it after the fashion 
of the carrier of the liknon, tastes of these things, as Ammonius 
relates in his third book On Altars and Sacrifices.’ A second and 
rather fuller notice of the kernos is given by Athenaeus? a little 
later in discussing the kotylos. ‘Polemon in his treatise “ On the 
Dian Fleece” says, “And after this he performs the rite and takes 
it from the chamber and distributes it to those who have borne 
the kernos aloft.”’ Then follows an amplified list of the contents 
of the kernos. The additions are italicized: ‘ sage, white poppies, 
wheat, barley, pulse, vetch, ochroi, lentils, beans, spelt, oats, a cake, 
honey, oil, wine, milk, sheep's wool wnwashed, 

The list of the way«apzria, the offering of all fruits and natural 
products, is in some respects a primitive one: the unwashed wool 
reminds us of the simple offering made by Pausanias at the cave 
of Demeter at Phigalia; but there are late additions, the manu- 
factured olive oil and wine. Demeter in early days would assuredly 
never have accepted wine. Vessels exactly corresponding to the 
description given by Athenaeus have been found in considerable 
numbers in Melos and Crete and, of later date, in the precinct 
at Eleusis, both vessels meant for use and others obviously votive. 
In the accounts? of the officials at Eleusis for the year 408—7 B.c. 
there is mention of a vessel called «épxvos, which in all probability 
is identical with the kernos of Athenaeus. The shape and purport 
of the vessel are clearly seen in the early specimen from Melos* in 

1 Athen. x1. 52, p. 476. 

2 Athen. x1. 56, p. 478 éc0. dvw 7d Képvos meptevnvoxétes. Toro 5° éariv ayyetov 
Kepapeoov exov év aiir@ moods KoruNoKous Keko\\nuévous* everor & avrots bpuwot, 
pakwves evkol, trupol, KpiGal, mioi, N\dOupot, Ox pot, paxol, kvapot, Feral, Bpduos, maadiov, 
wed, Erasov, olvos, yadda, biov Epiov daduTov. 6 6€ TovTo Bacrdcas olov ANikvopophaas 
rotrwy yeverat. I have translated the difficult dvw by aloft taking it as referring to 
the carrying on the head, but see ‘ Kerchnos,’ O. Rubensohn, 4. Mitt. 1898, xxi. 
p. 270, to whom I am indebted for many references. The Kernophoria is well 
shown in the Ninnion pinax on p. 599. 

4 "Eqnpeps “Apx. 1898, p. 61 xpucot xépxvor LT. 

4 British Museum, Annual of British School at Athens, vol. 1. p. 57, Pl. iv. As 


Professor Bosanquet pointed out to me it is likely that the Kernos at Eleusis was 
borrowed from the Cretan mysteries. 
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fig. 15. Such a vessel might well be called a separator; each of 
the little kotyliskoi attached would contain a sample of the various 





res Wo: 


grains and products. It is easy to see how the scholiast might 
explain it as a liknon. The liknon was an implement for winnow- 
ing, separating grain from chaff, the kernos a vessel in which 
various sorts of grain could be kept separate. The Hernophoria 
was nothing but a late and elaborate form of the offering of first- 
fruits. In the simple primaeval form of the Mysteries as certified 
by the tokens, we have but two elements, the presentation and 
tasting of first-fruits and the handling of sacra. All later accre- 
tions will be discussed in the chapter on Orphic Mysteries. 


In discussing the Anthesteria (p. 42) mention has already been 
made of a rite which, according to Athenaeus?, took place on the 
final day of the Mysteries. On this day, which took its name from 
the rite, two vessels called plemochoae were emptied, one towards 
the east, the other towards the west, and at the moment of out- 
pouring a mystic formulary was pronounced. Athenaeus explains 
that a plemochoé was an earthenware vessel ‘shaped like a top but 
standing secure on its basis’: it seems to have been a vessel in 


1 Athen. xr. 93, p. 496. 
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general use for the service of the underworld, for he quotes a play 
called Peirithous in which one of the characters said: 


‘That these plemochoai with well-omened words 
We may pour down into the chthonian chasm.’ 
What the mystic formulary was we cannot certainly say, but 
it is tempting to connect the libation of the plemochoe with a 
formulary recorded by Proclos?. He says ‘In the Eleusinian 
Mysteries, looking up to the sky they cried aloud “ Rain,” and 
looking down to earth they cried ‘ Be fruitful.”’ The simplicity 
of the solemn little prayer cannot be reproduced in English. It 
was a fitting close to rites so primitive. 
Last of all, over those who had been initiated were uttered, if 
we may trust Hesychius?, the mysterious words Koy€& dura. 


It remains to resume the results of the last four chapters. 
It has been seen in examining four of the great public festivals 
of Athens, the Diasia, the Anthesteria, the Thargelia, the Thesmo- 
phoria, that neither their names, nor primarily their ritual, were 
concerned with the worship of the Olympian gods to whom the 
festivals were ostensibly dedicated. When the nature of that 
ritual was examined, it was seen to consist not in sacrifice like 
that paid to the Olympians, which was of the nature of tendance 
and might be embodied in the formula do ut des, but rather of 
ceremonies of aversion based on ignorance and fear. Its formula 
was do ut abeas. In the Anthesteria the ceremonies known as 
évaylopot were seen to be purifications (xa@appot), and by purifi- 
cations were meant placations of Keres, of ghosts and sprites. 
In the Thargelia the ceremony of the pharmakos was seen to 
be also a purification, but in the sense not of the placation or 
riddance of ghosts and sprites but of a magical cleansing from 
physical evil. In the Thesmophoria the ceremony with the pigs 
was preceded by ceremonies of purification, and was in itself of 
magical intent. Moreover the element of cursing and devotion 
was seen to lie at the root of the later notion of consecration. 
To these three festivals, taken from the three seasons of the 

1 Procl. ad Plat. Tim. p. 293 év rots ’EXevowwlos els ev Tov ovpavov dvaB\émrovres 
éBbwy ‘te,’ karaBréparres 5é els Thy hv * xve.’ 

2 Hesych. s.v. Koyé éumat: érupdvnua reredeouevas. Mr I’, M. Cornford suggests 


that the original form may have been Kéyiov mag, ‘Sound the conch enough.’ 
See also Lobeck, Aglaoph. 775. 


H. 11 
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agricultural year, has now been added the rite of the Eleusinian 
Mysteries, the gist of which has been shown to be purification as 
preliminary to the handling of magical sacra and to the partaking 
of first-fruits. 

The only just way of understanding the religious notions of a 
particular race is to examine the terminology of the language of 
that race. Our modern notion of ancient religion is largely summed 
up by the word ‘sacrifice. We are too apt to ask ‘what was the 
nature of sacrifice among the Greeks?’ If we follow the lead of 
their language instead of imposing our language on them, it is 
abundantly clear that sacrifice, with all our modern connotations 
of vicarious expiation and of mystical communion, they had not. 
All the ancient ceremonies, so far considered, point to a thought 
simpler and nowise less beautiful or less deeply religious, and 
that thought is purification. Purification practically unknown to 
Olympian worship is the keynote of the lower stratum. 

It is all important that this should be clearly and emphatically 
stated at this point in order that the sequel may be intelligible. 
When the new impulse connected with the names of Dionysos 
and Orpheus entered Greece, it left aside the great and popular 
Olympian system embodied in the formula do ut des, and, by a 
true instinct, fastened on an element which, if in some respects 
it was lower, was truer to fact and had in it higher possibilities, 
a religion that recognised evil, though mainly in physical form, 
and that sought for purification. 

The essence of that new religion was, as will later be shown, 
the belief that man could become god: the new ritual feature it 
introduced, a feature wholly lacking in the old uneaten ‘ sacrifices, 
was mystical communion by the eating of the body of the god. 
But, because man was mortal, there was mortality to be purged 
away; and hence, although with a new faith and hope, men 
reverted to the old ritual of purification. 

So much by anticipation; but before we come to the study of 
the new impulse it is necessary to leave ritual and turn to theology, 
which is in fact mythology: the rites have been considered, and now 
in the next three chapters something must be said of the beings 
worshipped,—at first im vague shifting outlines as ghosts and 
sprites,—later crystallized into clear shapes as goddesses and gods. 


CHA PRRER 3. 


THE DEMONOLOGY OF GHOSTS AND SPRITES AND BOGEYS. 
“a merddayyol KAI OEpcireNeic 
KApec “Epinyec.’ 


In the preceding chapters the nature of Greek ritual has been 
discussed. The main conclusion that has emerged is that this 
ritual in its earlier phases was mainly characterized by a tendency 
to what the Greeks called azotpo7y, i.e. the turning away, the 
aversion of evil. This tendency was however rarely quite un- 
touched by an impulse more akin to our modern notion of worship, 
the impulse to @eparreia, i.e. the induction, the fostering of good 
influences. 

Incidentally we have of course gathered something of the 
nature of the objects of worship. When the ritual was not an 
attempt at the direct impulsion of nature, we have had brief 
uncertain glimpses of sprites and ghosts and underworld divinities. 
It now remains to trace with more precision these vague theo- 
logical or demonological or mythological outlines, to determine the 
character of the beings worshipped and something of the order of 
their development. 

In theology facts are harder to seek, truth more difficult to 
formulate than in ritual. Ritual, 1e. what men did, is either 
known or not known; what they meant by what they did—the 
connecting link between ritual and theology—can sometimes be 
certainly known, more often precariously inferred. Still more 
hazardous is the attempt to determine how man thought of the 
objects or beings to whom his ritual was addressed, in a word what 
was his theology, or, if we prefer the term, his mythology. 

At the outset one preliminary caution is imperative. Our 


11—2 
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minds are imbued with current classical mythology, our imagination 
peopled with the vivid personalities, the clear-cut outlines of the 
Olympian gods; it is only by a somewhat severe mental effort that 
we realize the fact essential to our study that there were no gods 
at all, that what we have to investigate is not so many actual facts 
and existences but only conceptions of the human mind, shifting 
and changing colour with every human mind that conceived them. 
Art which makes the image, literature which crystallizes attributes 
and functions, arrest and fix this shifting kaleidoscope ; but, until 
the coming of art and literature and to some extent after, the 
formulary of theology is ‘all things are in flux’ (adyta pet). 

Further, not only are we dealing solely with conceptions of the 
human mind, but often with conceptions of a mind that conceived 
things in a fashion alien to our own. There is no greater bar to 
that realizmg of mythology! which is the first condition of its 
being understood, than our modern habit of clear analytic thought. 
The very terms we use are sharpened to an over nice discrimina- 
tion. ‘The first necessity is that by an effort of the sympathetic 
imagination we should think back the ‘many’ we have so sharply 
and strenuously divided, into the haze of the primitive ‘ one.’ 

Nor must we regard this haze of the early morning as a dele- 
terious mental fog, as a sign of disorder, weakness, oscillation. It 
is not confusion or even synthesis; rather it is as it were a proto- 
plasmic fulness and forcefulness not yet articulate into the diverse 
forms of its ultimate births. It may even happen, as in the case of 
the Olympian divinities, that articulation and discrimination sound 
the note of approaching decadence. As Maeterlinck? beautifully 
puts it, la clarté parfaite west-elle pas d’ordinaire le signe de la 
lassitude des idées ? 

There is a practical reason why it is necessary to bear in mind 
this primary fusion, though not confusion, of ideas. Theology, 
after articulating the one into the many and diverse, after a course 
of exclusive and determined discrimination, after differentiating 
a number of departmental gods and spirits, usually monotheizes, 
i.e. resumes the many into the one. Hence, as will be constantly 
seen, mutatis mutandis, a late philosophizing author is often of 


1 My position in this matter was stated long ago in an article in the Journal of 
Hellenic Studies, xx. 1899, pp. 211, 244. 
2 Sagesse et Destinée, p. 76. 
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great use in illustrating a primitive conception: the multiform 
divinity of an Orphic Hymn is nearer to the primitive mind than 
the clear-cut outlines of Homer’s Olympians. 





In our preliminary examination of Athenian festivals we found 
underlying the Diasia the worship of a snake, underlying the 
Anthesteria the revocation of souls. In the case of the Thesmo- 
phoria we found magical ceremonies for the promotion of fertility 
addressed as it would seem directly to the earth itself: in the 
Thargelia we had ceremonies of purification not primarily addressed 
to any one. In the Diasia and Anthesteria only was there clear 
evidence of some sort of definite being or beings as the object of 
worship. The meaning of snake-worship will come up for dis- 
cussion later (p. 325), for the present we must confine ourselves 
to the theology or demonology of the beings worshipped in 
the Anthesteria, the Keres, sprites, or ghosts, and the theological 
shapes into which they are developed and discriminated. 


THE KER AS GHOST AND SPRITE. 


That the Keres dealt with in the Anthesteria— worshipped’ 
is of course too modern a word—were primarily ghosts, admits, 
in the face of the evidence previously adduced (pp. 45, 44), of no 
doubt. That in the fifth century B.c. they were thought of as 
little winged sprites the vase-painting in fig. 7 clearly shows, and 
to it might be added the evidence of countless other Athenian 
white lekythi where the eidolon or ghost is shown fluttering about 
the grave. But to the ancients Keres was a word of far larger and 
vaguer connotation than our modern ghosts, and we must grasp this 
wider connotation if we would understand the later developments 
of the term. 

Something of their nature has already appeared in the apotro- 
paic precautions of the Anthesteria. Pitch was smeared on the 
doors to catch them, cathartic buckthorn was chewed to eject them ; 
they were dreaded as sources of evil; they were, if not exactly evil 
spirits, certainly spirits that brought evil: else why these pre- 
cautions? Plato has this in his mind when he says’ ‘There are 


1 Legg. xt. p. 937d rots relatos ab’rav olov Kijpes émurepixacw, at Kkaramialvoval 
Te kal KaTappuralvovow ard. 
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many fair things in the life of mortals, but in most of them there 
are as it were adherent Keres which pollute and disfigure them, 
Here we have not merely a philosophical notion, that there is 
a soul of evil in things good, but the reminiscence surely of 
an actual popular faith, ie. the belief that Keres, like a sort 
of personified bacilli, engendered corruption and pollution’. To 
such influences all things mortal are exposed. Conon? in telling 
the story of the miraculous head of Orpheus (p. 467) says that 
when it was found by the fisherman ‘it was still singing, nor 
had it suffered any change from the sea nor any other of the 
outrages that human Keres inflict on the dead, but it was still 
blooming and bleeding with fresh blood.’ Conon is of course a 
late writer, and full of borrowed poetical phrases, but the expres- 
sion human Keres (av@pw@mivat xhpes) 18 not equivalent to the 
Destiny of man, it means rather sources of corruption inherent 
in man. 

In fig. 7 we have seen a representation of the harmless 
Keres, the souls futtering out of the grave-pithos. Fortunately 
ancient art has also left us 
a representation of a bale- 
ful Ker. The picture in 
fig. 16 is from a_ pelike? 
found at Thisbe and now 
in the Berlin Museum‘. 
Herakles, known by his 
hon skin and quiver, swings 
his rudely hewn club («da- 
dos) against a tiny winged 
figure with shrivelled body 
and distorted ugly face. 
We might have been at 
a loss to give a name to CSS 
his feeble though repulsive Fic. 16. 





1 Tam indebted for this and many important references to the article on Keres 
by Dr Otto Crusius in Roscher’s Lexicon (Bd. 1. 1148). Dr Crusius’ admirable 
exposition of the nature of the Keres suffers only from one defect, that he feels 
himself obliged to begin it with the comparatively late literary conceptions ,of 
Homer. 

2 Conon, Narr. xiv. 

% Published and explained as Herakles xypautvrns by Professor Furtwingler, 
Jahrb. d. Inst. 1895, p. 37. 

+ Berlin, Inv. 3317. 
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antagonist but for: an Orphic Hymn to Herakles! which ends with 
the prayer : 

‘Come, blessed hero, come and bring allayments 

Of all diseases. Brandishing thy club, 

Drive forth the baleful fates; with poisoned shafts 

Banish the noisome Keres far aw ay. 

The primitive Greek leapt by his religious imagination to 
a forecast of the truth that it has taken science centuries to 
establish, i.e. the fact that disease is caused by little live things, 
germs—bacilli we call them, he used the word Keres. A fragment 
of the early comic poet Sophron? speaks of Herakles throttling 
Hepiales. Hepiales must be the demon of nightmare, well known 
to us from other sources and under various confused names as 
Ephialtes, Epiales, Hepialos. The Htymologicon Magnum’* explains 
‘Hepialos’ as a shivering fever and ‘a daimon that comes upon 
those that are asleep.’ It has been proposed to regard the little 
winged figure which Herakles is clearly taking by the throat 
as Hepiales‘, demon of nightmare, rather than as a Ker. The 
question can scarcely be decided, but the doubt is as instructive 
as any certainty. Hepiales is a disease caused by a Ker; Le. it is 
a special form of Ker, the nightmare bacillus. Blindness also was 
caused by a Ker, as was madness; hence the expression ‘ casting 
a black Ker on their eyes’ Blindness and madness, blindness 
of body and spirit® are scarcely distinguished, as in the blindness 
of Oedipus; both come of the Keres-Erinyes. 
To the primitive mind all diseases are caused by, or rather are, 

bad spirits. Porphyry’ tells us that blisters are caused by evil 

1 Orph. Hymn. x11. 

Ne waxap, voiow OeXxTHpia mavra Koul(wv* 
é&é\agov dé Kakas ditas, KNddov év xeEpl maddw~r, 
mrTnvots 7 loBddors Knpas xaeras amdbreute. 

2 Ahrens, No. 99b, ‘Hpaxdjjs HaidAnra mvtywr. 

3 8.v. pryomuperov. 

4 Roscher, Lexicon s.v. Nosoi p. 459, see also Roscher, Ephialtes, Abhandl. d. K. 
Sachs. Ges. Phil.-Hist. Kl. xx. 1900. 

5 Bur. Phoen. 950 péXawav kip’ ém’ oppacw Badwv. 

6 Since I wrote the above much light has been thrown on the genesis of this 
primitive demonology by Mr F. M. Cornford in his Thucydides Mythistoricus, 
Chapter x11. 

7 Wolff. Porphyr. De philos. ex orac. haur. p. 149= Eusebius Praep. By, 4, 23.3 
kal yap paduora, Tals To.ats Tpopais xalpovor, oLTOUMevOY yap hud mpoclac. kal let 
vouot TO TUpare. kal ta TovTo al ayveiat, ov Sid Tods Deods mpoonyousévws adr’ 
oro dmocrGou padora 6 alware xalpover Kal rats dxabapolats Kal dro\avouct TOVTwY, 
eladivovres rots xpwuévas. The word mpoonyouuévws does not so far as I know occur 


elsewhere, it seems from the context to mean ‘inductively,’ with a view to induce 
rather than expel. 
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spirits which come at us when we eat certain food and settle on 
our bodies. He goes to the very heart of ancient religious ‘aversion’ 
when he adds that it is on account of this that purifications are 
practised, not in order that we may induce the presence of the gods, 
but that these wretched things may keep off. He might have added, 
it is on account of these bad spirits that we fast; indeed ayveia, 
the word he uses, means abstinence as well as purity. Eating is 
highly dangerous because you have your mouth open and a Ker 
may get in. If a Ker should get in when you are about to 
partake of specially holy food there will naturally be difficulties. 
So argues the savage. Porphyry being a vegetarian says that these 
bad spirits specially delight in blood and impurities generally and 
they ‘creep into people who make use of such things.’ If you kept 
about you holy plants with strong scents and purging properties, 
like rue and buckthorn, you might keep the Keres away, or, if they 
got in, might speedily and safely eject them. 

The physical character of the Keres, their connection with ‘the 
lusts of the flesh, comes out very clearly in a quaint moralising 
poem preserved by Stobaeus and attributed to Linos. It deals 
with the dangers of Keres and the necessity for meeting them 
by ‘purification. Its ascetic tone and its attribution to Linos 
probably point to Orphic origin. It runs as follows': 

‘Hearken to these my sayings, zealously lend me your hearing 

To the simple truth about all things. Drive far away the disastrous 

Keres, they who destroy the herd of the vulgar and fetter 

All things around with curses manifold. Many and dreadful 

Shapes do they take to deceive. But keep them far from thy spirit, 

Ever watchful in mind. This is the purification 

That shall rightly and truly purge thee to sanctification 

(If but in truth thou hatest the baleful race of the Keres), 

And most of all thy belly, the giver of all things shameful, 

For desire is her charioteer and she drives with the driving of madness.’ 

It is commonly said that diseases are ‘personified’ by the 
Greeks. This is to invert the real order of primitive thought. 
It is not that a disease is realized as a power and then turned 

1 Stob. v. 22. Alvov. 

Khpas amwoduevos mokumjmovas ai Te BeBywy 
OxNov dvicT@oar dras wepl wavTa Tedaot 
mavTolas poppav xater@v amrarhnuar éxoveat 
Tas ev aro WuxAs elpyew pudakatoe vdo.o. 
ovTos yap ce Kafappuos dvTws dixaiws toovevoect,, 
el kev aGdnOein micéers dNoov yévos adTor, 


ynoddv pev TpwTicT aicxpay dwTEpay aTravTwV 
qv émiupia nvioxet mapyoicr xauvots. 
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into a person, it is that primitive man seems unable to conceive of 
any force except as resulting from some person or being or sprite, 
something a little like himself. Such is the state of mind of the 
modern Greek peasant who writes XoXépa with a capital letter. 
Hunger, pestilence, madness, nightmare have each a sprite behind 
them ; are all sprites. - 

Of course, as Hesiod! knew, there were ancient golden days 
when these sprites were not let loose, when they were shut up 
safe in a pithos or large jar and 


‘Of old the tribes of mortal men on earth 
Lived without ills, aloof from grievous toil 
And catching plagues which Keres gave to men2.’ 


But alas! 


‘The woman with her hands took the great lid 
From off the jar and scattered them, and thus 
Devised sad cares for mortals. Hope alone 
Remained therein, safe held beneath the rim, 
Nor flitted forth, for she thrust to the lid3’ 


Who the woman was and why she opened the jar will be con- 
sidered later (p. 283); for the moment we have only to note what 
manner of things came out of it. The account is strange and 
significant. She shut the jar too late: 


‘For other myriad evils wandered forth 

To man, the earth was full, and full the sea. 
Diseases, that all round by day and night 
Bring ills to mortals, hovered, self-impelled, 
Silent, for Zeus the Counsellor their voice 
Had taken away*’ 


Proclus understands that these silent ghostly insidious things 

are Keres, though he partly modernizes them. He says in com- 

menting on the passage, ‘Hesiod gives them (ie. the diseases) 

bodily form making them approach without sound, showing that 

even of these things spirits are the guardians, sending invisibly 
1 Hes. Erg. 90 


mplv pev yap (weoxov émt xOovl PIN avOpwrwv 
voopw drep Te Kax@v kal drep xaderroto mévoto 
vouowy Tr apyahéwy alr’ dvdpac. kjpas édwkay. 

* I prefer to read: dor’ dvdpacr xnpes Cdwxay, i.e. ‘grievous diseases which Keres 
gave to men,’ but I have translated the text as it stands, since possibly Hesiod, 
though he clearly knew of a connection between véco and xjpes, may have inverted 
cause and effect. I have already discussed the passage in the Journal of Hellenic 
Studies, xx. 1900, p. 104. 

% Hes. Erg. 94. For Hope as an evil Ker, see Mr F. M. Cornford, Thucydides 
Mythistoricus, p. 224. 

4 Hes. Erg. 102. Procl. ad 102 éowpyarorolnce dé atiras mpociotcas dpwrous 
monoas évoekvipevos bre Kal robrwy Epopor Saluovés elow* olrwes SpGow dapavas 
émuréumovres Tas vocous Tas Wrd THY Hivapyévny reraypuévas Kal Tas ev TE wlOw Knpas 
dtactrelpovTes. 
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the diseases decreed by fate and scattering the Keres in the Jar,’ 
After the manner of his day he thinks the Keres were presided 
over by spirits, that they were diseases sent by spirits, but primitive 
man believes the Keres are the spirits, are the diseases. Hesiod 
himself was probably not quite conscious that the jar or pithos 
was the great grave-jar of the Earth-mother Pandora (p. 286), 
and that the Keres were ghosts. ‘Earth, says Hesiod, ‘ was full 
and full the sea. This crowd of Keres close-packed is oddly 
emphasized in a fragment by an anonymous poet?: 
‘Such is our mortal state, ill upon ill, 
And round about us Keres crowding still ; 
No chink of opening 
Is left for entering.’ 

This notion of the swarm of unknown unseen evils hovering about 
men haunts the lyric poets, lending a certain primitive reality 
to their vague mournful pessimism. Simonides of Amorgos? 
seems to echo Hesiod when he says ‘hope feeds all men’—but 
hope is all in vain because of the imminent demon host that work 
for man’s undoing, disease and death and war and shipwreck 
and suicide. 


‘No ill is lacking, Keres thousand-fold 
Mortals attend, woes and calamities 
That none may scape.’ 


Here and elsewhere to translate ‘Keres’ by fates is to make a 
premature abstraction. The Keres are still physical actual things 
not impersonations. So when Aeschylus* puts into the mouth of 
his Danaid women the prayer 


‘Nor may diseases, noisome swarm, 
Settle upon our heads, to harm 
Our citizens,’ 


the ‘noisome swarm’ is no mere ‘ poetical’ figure but the reflection 
of a real primitive conviction of live pests. 
The little fluttering insect-like diseases are naturally spoken of 


1 Frg, ap. Plut. Consol. ad Apoll. xxvi. i otv; apd vy? jets TodTo dia ToD Ad-you 
pabety ov duvameba, od ErioylcacAar; re ely pev yaa Kaxdv welyn € Oadacoa Kal 
Toudde Ovnroto. Kaka Kax@v audi re Kypes eiedvTa, Keven 6’ eladvots obd? ailfépr. 
Bergk (rg. adesp. 28) points out that Plutarch’s second quotation is an elegiac 
couplet, and for the ms. ai@é reads ’Atéew. This gives no satisfactory sense. 
Mr Gilbert Murray reads a@ép. a conjecture made certain by a passage in the 
dialogue ‘ Theophrastos’ (p. 399 ©) by Aeneas of Gaza, mdnpns 6é Kai 7 yn Kal 7 
Oddacca Kal Ta bro yoy TavTa* Kal ws py Tis TaY Tap’ nuly copay Kevov ovdeYV odd’ 
dcov abépa Kal tpixa Badetv. 

2 Simon. Amorg. 1. 20. 3 Aesch. Suppl. 684. 
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for the most part in the plural, but in the Philoctetes of Sophocles? 
the festering sore of the hero is called ‘an ancient Ker’; here 
again the usage is primitive rather than poetical. Viewing the 
Keres ‘as little inherent physical pests, we are not surprised to 
learn from Theognis? that 
‘For hapless man wine doth two Keres hold— 
Limb-slacking Thirst, Drunkenness overbold.’ 
Nor is it man alone who is beset by these evil sprites. In 
that storehouse of ancient superstition, the Orphic Lithica*, we 
hear of Keres who attack the fields, Against them the best 
remedy is the Lychnis stone, which was also good to keep off 
a hailstorm. 


‘Lychnis, from pelting hail be thou our shield, 
Keep off the Keres who attack each field.’ 


And Theophrastus‘ tells us that each locality has its own Keres 
dangerous to plants, some coming from the ground, some from the 
air, some from both. Fire, also, it would seem, might be infested 
by Keres. A commentator on Philo says that it is important 
that no profane fire, i.e. such as is in ordinary use, should touch 
an altar because it may be contaminated by myriads of Keres°. 
Instructive too is the statement of Stesichorus®, who according to 
tradition ‘called the Keres by the name Telchines.’ Eustathius 
in quoting the statement of Stesichorus adds as explanatory of 
Keres tas oxotwcers: the word cxotwcecs is late and probably a 
gloss, it means darkening, killing, eclipse physical and spiritual. 
Leaving the gloss aside, the association of Keres with Telchines 
is of capital interest and takes us straight back into the world 
of ancient magic. The Telchines were the typical magicians of 
antiquity, and Strabo’ tells us that one of their magic arts was 


1 Soph. Phil. 4. 2 Theog. 837. 
% Orph. Lith. 268 Avyu, ob 5 éx medlov pobidy r’ ambepye Xaafav 
nuerépov kal knpas boa atixdwow én’ aypous. 

4 Theophr. De caus. pl. 5. 10, 4 ékaaro trav Térwy ldlas exer Knpas, ol uev ex Tob 
édagous of 6 éx Tod dépos ol 5 EE duqot. : f 

5 Grws ph mpotdWaro Tod Bwuod did Td wvplas tows dvaueuaxdac xypas. This 
reference to Budaeus’s commentary on Philo Vita Mosis I borrow from the 
Thesaurus of Stephanos. In connection with fire and fire-places the belief in 
Keres is not dead to-day. An Irish servant of mine who failed to light a fire 
firmly declined to make a second attempt on the ground that she knew ‘there 
was a little fairy in the grate.’ The Ker in this case was, as often in antiquity, 
a malign draught. 

6 Frg. ap. Eustath. 772. 3. 7 x1v. 2. 652, 


! 
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to ‘besprinkle animals and plants with the water of Styx and 
sulphur mixed with it, with a view to destroy them.’ 

Thus the Keres, from being merely bad influences inherent 
and almost automatic, became exalted and personified into actual 
magicians. Eustathius in the passage where he quotes Stesichorus 
allows us to see how this happened. He is commenting on the 
ancient tribe of the Kouretes: these Kouretes, he says, were 
Cretan and also called Thelgines (sic), and they were sorcerers 
and magicians. ‘Of these there were two sorts: one sort crafts- 
men and skilled in handiwork, the other sort pernicious to all 
good things; these last were of fierce nature and were fabled to 
be the origins of squalls of wind, and they had a cup in which 
they used to brew magic potions from roots. They (ie. the 
former sort) invented statuary and discovered metals, and they 
were amphibious and of strange varieties of shape, some were 
like demons, some like men, some like fishes, some like serpents ; 
and the story went that some had no hands, some no feet, 
and some had webs between their fingers like geese. And they 
say that they were blue-eyed and black-tailed.’ Finally comes 
the significant statement that they perished struck down by the 
thunder of Zeus or by the arrows of Apollo. The old order is 
slain by the new. To the imagination of the conqueror the 
conquered are at once barbarians and magicians, monstrous and 
magical, hated and feared, craftsmen and medicine men, demons, 
beigs endowed like the spirits they worship, in a word Keres- 
Telchines'. When we find the good, fruitful, beneficent side 
of the Keres effaced and ignored we must always remember 
this fact that we see them through the medium of a conquering 
civilization *, 


THE KERES OF OLD AGE AND DEATH. 


By fair means or foul, by such ritual procedures as have already 
been noted, by the chewing of buckthorn, the sounding of brass, 


1 Professor Ridgeway, Early Age of Greece, 1. p. 177. 

2 As evidence of the evil reputation of Keres Mr Gilbert Murray calls my 
attention to the pun in Hur. Tro, 424 which seems to have escaped the attention 
of commentators: 

tl mor’ €xovcr Totvoua; 
KnpuKes, év améxOnua mayKowov Bporots. 
‘What name have they? A Kerish name.’ Hermes as xjpvé invokes and revokes 
knpes With his xk npuxeloy, see pp. 26 and 43. 
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the making of comic figures, most of the Keres could be kept at 
bay; but there were two who waited relentless, who might not be 
averted, and these were Old Age and Death. It is the thought 
that these two Keres are waiting that with the lyric poets most of 
all overshadows the brightness of life. Theognis! prays to Zeus: 
‘Keep far the evil Keres, me defend 
From Old Age wasting, and from Death the end.’ 
These haunting Keres of disease, disaster, old age and death 
Mimnermus? can never forget: 


‘We blossom like the leaves that come in spring, 
What time the sun begins to flame and glow, 
And in the brief span of youth’s gladdening 
Nor good nor evil from the gods we know, 
But always at the goal black Keres stand 
Holding, one grievous Age, one Death within her hand. 


And all the fruit of youth wastes, as the Sun 
Wastes and is spent in sunbeams, and to die 

Not live is best, for evils many a one 
Are born within the soul. And Poverty 

Has wasted one man’s house with niggard care, 
And one has lost his children. Desolate 

Of this his earthly longing, he must fare 
To Hades. And another for his fate 

Has sickness sore that eats his soul. No man 

Is there but Zeus hath cursed with many a ban,’ 


Here is the same dismal primitive faith, or rather fear. All 
things are beset by Keres, and Keres are all evil. The verses of 
Mimnermus are of interest at this point because they show the 
emergence of the two most dreaded Keres, Old Age and Death, 
from the swarm of minor ills. Poverty, disease and desolation are 
no longer definitely figured as Keres. 

The vase-painter shows this fact in a cruder form. On a red- 
figured amphora (fig. 17) in the Louvre* Herakles is represented 
lifting his club to slay a shrivelled ugly little figure leaning on 
a stick—the figure obviously is an old man. Fortunately it is 
inscribed yfjpas. It is not an old man, but Old Age itself, the 
dreaded Ker. The representation is a close parallel to Herakles 
slaying the Ker in fig. 16. The Ker of Old Age has no wings: 
these the vase-painter rightly felt were inappropriate. It is in 
fact a Ker developed one step further into an impersonation, 
The vase may be safely dated as belonging to about the middle 
of the 5th century Bc. It is analogous in style, as in subject, 


1 Theog. 707. 2 Mimnermus, 2. 
* Pottier, Cat. 343. P. Hartung, Philologos, u. (N.¥. 1v. 2) Taf. 1. 


174. Demonology of Ghosts, Sprites, Bogeys — {OH. 


to an amphora! in the British Museum bearing the love-name 
Charmides. 

Gradually the meanings of Ker became narrowed down to one, 
to the great evil, death and the fate of death, but always with a 





Fie. 17. 


flitting remembrance that there were Keres of all mortal things. 
This is the usage most familiar to us, because it is Homeric. 
Homer’s phraseology is rarely primitive—often fossilized—and 
the regularly recurring ‘ Ker of death?’ («ip @avdrovo) is heir to 
a long ancestry. In Homer we catch the word Ker at a moment 
of transition ; it is half death, half death-spirit. Odysseus* says 


‘Death and the Ker avoiding, we escape,’ 


where the two words death and Ker are all but equivalents: 
they are both death and the sprite of death, or as we might say 
1 Cat. £290. Cecil Smith, J.H.S. 1883, Pl. xxx. p. 96. 


2 Od. xt. 398 Tis vt ce knp edauacce Tayndeyéos Pavaro.o. 
3 Od, xm. 158” Kev adevapevor Oavarov kal Kipa piywuer. 
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now-a-days death and the angel of death. Homer's conception so 
dominates our minds that the custom has obtained of uniformly 
translating ‘Ker’ by fate, a custom that has led to much confusion 
of thought. 


Two things with respect to Homer’s usage must be borne in 
mind. First, his use of the word Ker is, as might be expected, far 
more abstract and literary than the usage we have already noted. 
It is impossible to say that Homer has in his mind anything of the 
nature of a tiny winged bacillus. Second, in Homer Ker is almost 
always defined and limited by the genitive @avarovo, and this 
looks as though, behind the expression, there lay the half-conscious 
knowledge that there were Keres of other things than death. 
Ker itself is not death, but the two have become well-nigh 
inseparable. 

Some notion of the double nature, good and bad, of Keres seems 
to survive in the expression two-fold Keres (duy@advau Kijpes). 
Achilles? says: 

“My goddess-mother silver-footed Thetis 


Hath said that Keres two-fold bear me on 
To the term of death.’ 


It is true that both the Keres are carrying him deathward, but 
there is strongly present the idea of the diversity of fates. The 
English language has in such cases absolutely no equivalent for 
Ker, because it has no word weighted with the like associations. 

In one passage only in the //liad?, i.e. the description of the 
shield of Achilles, does a Ker actually appear in person, on the 
battlefield : 


‘And in the thick of battle there was Strife 

And Clamour, and there too the baleful Ker. 

She grasped one man alive, with bleeding wound, 
Another still unwounded, and one dead 

She by his feet dragged through the throng. And red 
Her raiment on her shoulders with men’s blood.’ 


A work of art, it must be remembered, is being described, and the 
feeling is more Hesiodic than Homeric. The Ker is in this case 


not a fate but a horrible she-demon of slaughter. 


1 Jl, 1x. 410. 2 Tl. xviii. 535. 
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THE KER AS HARPY AND WIND-DEMON. 


In Homer the Keres are no doubt mainly death-spirits, but 
they have another function, they actually carry off the souls to 
Hades. Odysseus says?: 

‘Howbeit him Death-Keres carried off 

To Hades’ house.’ 
It is impossible here to translate Keres by ‘fates, the word is too 
abstract: the Keres are mpoo7rodo., angels, messengers, death- 
demons, souls that carry off souls. 

The idea that underlies this constantly recurring formulary, 
Knpes EBav Oavdto.o dépoveat, emerges clearly when we come to 
consider those analogous apparitions, the Harpies. The Harpies 
betray their nature clearly in their name, in its uncontracted form 
““Apervia, which appears on the vase-painting in fig. 18; they 
are the Snatchers, winged women-demons, hurrying along like 
the storm wind and carrying all things to destruction. The vase- 
painting in fig. 18 from a large black-figured vessel in the Berlin 
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Fic. 18. 


Museum? is specially instructive because, though the winged 
demons are inscribed as Harpies, the scene of which they form 


2 Od. xiv. 207. 2 Cat. 1682, Arch. Zeit. 1882, Pl. 9. 
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Li 


part, 1e. the slaying of Medusa, clearly shows that they are 


Gorgons; so near akin, so shifting and intermingled are the two 
conceptions. On another vase (fig. 19), also in the Berlin Museum!, 





Fic. 19. 


we see an actual Gorgon with the typical Gorgon’s head and 
protruding tongue performing the function of a Harpy, ie. of a 
Snatcher. We say ‘an actual Gorgon, but it is not a Gorgon of 


the usual form but a _ bird-woman 
with a Gorgon’s head. The bird- 
woman is currently and rightly as- 
sociated with the Siren, a creature 
to be discussed later (p. 197), a crea- 
ture malign though seductive in 
Homer, but gradually softened by the 
Athenian imagination into a sorrow- 
ful death angel. 

The tender bird-women of the so- 
called ‘Harpy tomb’ from Lycia (fig. 
20), now in the British Museum, 
perform the functions of a Harpy, but 
very gently. They are at least near 
akin to the sorrowing Sirens on Athe- 
nian tombs. We ean scarcely call them 


1 Cat, 2157, Jahrbuch d. Arch. Inst. t. p. 210. 
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by the harsh name of the ‘Snatchers.’ And yet, standing as it did in 
Lycia, this ‘Harpy tomb’ may be the outcome of the same stratum 
of mythological conceptions as the familiar story of the daughters 
of the Lycian Pandareos. Penelope* in her desolation cries aloud: 

‘Would that the storm might snatch me adown its dusky way 

And cast me forth where Ocean is outpour’d with ebbing spray, 

As when Pandareos’ daughters the storm winds bore away,’ 
and then, harking back, she tells the ancient Lycian story of the 
fair nurture of the princesses, and how Aphrodite went to high 
Olympus to plan for them a goodly marriage. But whom the 
gods love die young: 

‘Meantime the Harpies snatched away the maids, and gave them o’er 
To the hateful ones, the Erinyes, to serve them evermore?.’ 

Early death was figured by the primitive Greek as a snatching 
away by evil death-demons, storm-ghosts. These snatchers he 
called Harpies, the modern Greek calls them Nereids. In Homer's 
lines we seem to catch the winds as snatchers, half-way to their 
full impersonation as Harpies. To give them a capital letter is to 
crystallize their personality prematurely. Even when they become 
fully persons, their name carried to the Greek its adjectival sense 
now partly lost to us. 


Another function of the Harpies links them very closely with 
the Keres, and shows in odd and instructive fashion the animistic 
habit of ancient thought. The Harpies not only snatch away 
souls to death but they give life, bringing things to birth. A 
Harpy was the mother by Zephyros of the horses of Achilles’. 
Both parents are in a sense winds, only the Harpy wind halts 
between horse and woman. By winds as Vergil tells us mares 
became pregnant‘. 


1 Od. xx. 66 
7 éreata mw dvaprataca Odea 
oixoLTo Tpopépovoa KaT EepoevTa KédNevOa 
€v mpoxons 6€ Bador awWoppdov ’Qxeavoto, 
ws 0° dre Ilavdapéov kovpas avédovTo OveNat. 
2 (Oh os, Tf 


Toppa O€ Tas Kovpas dpmuar avnpelavTo 
kal p> €dogay otuyepnow epwicw auditonevew. 
3 Tliad xvi. 150. 
4 Georg. 11. 274 
saepe sine ullis 
conjugiis vento gravidae, mirabile dictu. 
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As such a Harpy, half horse, half Gorgon-woman, Medusa is 
represented on a curious Boeotian vase (fig. 21) of very archaic 





style now in the Louvre! The representation is instructive, it 
shows how in art as in literature the types of Gorgon and Harpy 
were for a time in flux; a particular artist could please his own 
fancy. The horse Medusa was apparently not a success, for she did 
not survive. 

It is easy enough to see how winds were conceived of as 
Snatchers, death-demons, but why should they impregnate, give 
life? It is not, I think, by a mere figure of speech that breezes 
(7voral) are spoken of as ‘ life-begetting’ (fwoyever) and ‘soul- 
rearing’ (uvyorpodor). It is not because they are in our sense life- 
giving and refreshing as well as destructive: the truth lies deeper 
down. Only life can give life, only a soul gives birth to a soul; the 
winds are souls as well as breaths (7vevpata). Here as so often we 
get at the real truth through an ancient Athenian cultus practice. 
When an Athenian was about to be married he prayed and 
sacrificed, Suidas tells us, to the Tritopatores. The statement is 
quoted from Phanodemus who wrote a book on Attic Matters’. 


1 Bull. de Corr. Hell. xx1r. 1898, Pl. v. 

* Suidas s.v. Tritopatores. Pavddnuos dé ev Exrw pygiv bre wdvar “AOnvaio Avoval 
Te kal exovrat abrots bmép yevécews maldwy bray yamely wé\Nwow, ev 6 TO 'Oppéws 
Puciky...... évopaverbar rods Tprromdropas ’Auadkeldnv cal I[pwroxdéa Kal I[pwroxMéovra 


Oupwpovs kal pidakas elvar TOY dvépwv a oa supra Ajpov év Tn ’ArOlde pnolv dvénous 
’ TH 


elvat Tous T’ piromdropas: Pirbxopos dé rovs Tperomar pets MavTuv “yeyovevat MpPwrous, 
pev yap ve Kal TOV nov, pnolv...... yyoveis avTav ymrlioravTo ol TOTE dvOpwmroe Tods Oe x 
TouTwy Tplrous marépas. 
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Suidas tells us also who the Tritopatores were. They were, as we 
might guess from their name, fathers in the third degree, fore- 
fathers, ancestors, ghosts, and Démon in his Atthis said they were 
winds. ‘To the winds, it has already been seen (p. 67), are offered 
such expiatory sacrifices (o@ayta) as are due to the spirits of the 
underworld. The idea that the Tritopatores were winds as well as 
ghosts was never lost. To Photius and Suidas they are ‘lords of 
the winds’ and the Orphics make them ‘gate-keepers and guardians 
of the winds.” From ghosts of dead men, Hippocrates? tells us, 
came nurture and growth and seeds, and the author of the 
Geoponica? says that winds give life not only to plants but to all 
things. It was natural enough that the winds should be divided 
into demons beneficent and maleficent, as it depends where you 
live whether a wind from a particular quarter will do you good 
or ill. 

In the black-figured vase-painting in fig. 22, found at Naukratis 
and now in the British Museum®, a local nymph is depicted: only 





the lower part of her figure is left us, drapery, the ends of her long 


1 Hipp. Ilepi évurv. 11. p. 14 dd yap trav drobavévrwy ai Tpopai Kai advéjoes Kal 
OTE PLATA. 

2 Geop. 1x. 3 ov Ta PiTa povoy ANG Kal TavTAa (woyovodct. 

3 Cat. BA, 
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hair and her feet, but she must be the nymph Cyrene beloved of 
Apollo, for close to her and probably held in her hand is a great 
branch of the silphium plant. To the right of her, approaching to 
minister or to worship, are winged genii. It is the very image of 
Geparreva, tendance, ministration, fostering care, worship, all in one. 
The genu tend the nymph who is the land itself, her and her 
products. The figures to the right are bearded: they can scarcely 
be other than the spirits of the North wind, the Boreadae, 
the cool healthful wind that comes over the sea to sun-burnt 
Africa. If these be Boreadae, the opposing figures, beardless and 
therefore almost certainly female, are Harpies, demons of the 
South wind, to Africa the wind coming across the desert and 
bringing heat and blight and pestilence’. 

It might be bold to assert so much, but for the existence of 
another representation on a situla from Daphnae (fig. 23), also, 
happily for comparison, in the British Museum® On 
the one side, not figured here, is a winged bearded 
figure ending in a snake, probably Boreas: such a 
snake-tailed Boreas was seen by Pausanias* on the 
chest of Cypselus in the act of seizing Oreithyia. 
There is nothing harsh in the snake tail for Boreas, 
for the winds, as has already been noted (p. 68), were 
regarded as earth-born. Behind Boreas is a plant in Biee2s: 
blossom rising from the ground, a symbol of the vegetation 
nourished by the North wind. On the reverse (fig. 24) is a winged 
figure closely like the left hand genii of the Cyrene cylix, and this 
figure drives in front of it destructive creatures, a locust, the pest 
of the South, two birds of prey attacking a hare, and a third that 
is obviously a vulture. The two representations taken together 





justify us in regarding the left hand genii as destructive. Taking 
these two representations together with a third vase-painting, the 
celebrated Phineus cylix4, we are further justified in calling these 
destructive wind-demons Harpies. On this vase’ the Boreadae, 
Zetes and Kalais, show their true antagonism. The Harpies have 


1 The full interpretation of the Cyrene vase is due to Mr Cecil Smith, Journal 
of Hellenic Studies, p. 103, ‘Harpies in Greek Art.’ The vase is reproduced and 
discussed, but only with partial success, by Dr Studniczka in his Kyrene, p. 18. 

2 Cat, B 104. #7} 

3 P. v.19. 1 Bopéas éoriv npmwaxws ’QpelOuar, ovipal d¢ dpewy dvrl modav elaly airy. 

4 Wiirzburg, no. 354, ® Reproduced later, fig. 46. 
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fouled the food of Phineus like the pestilential winds they were, 
and the clean clear sons of the North wind give chase. It is 





Idiges, BL 


seldom that ancient art has preserved for us so clear a picture of 
the duality of things. 


On black-figured vase-paintings little winged figures occur not 
unfrequently to which it is by no means easy to give a name. In 





hive, Bit, 


fig. 25 we have such a representation'—Europa seated on the bull 
passes in rapid flight over the sea, which is indicated by fishes and 
1 Cecil Smith, J.H.S. xu. p. 112, fig. 2. 
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dolphins. In front of her flies a vulture-like bird, behind comes a 
winged figure holding two wreaths. Is she Nike, bringing good 
success to the lover? is she a favouring wind speeding the flight ? 
I incline to think the vase-painter did not clearly discriminate. 
She is a sort of good Ker, a fostering favouring influence. In all 
these cases of early genii it is important to bear in mind that the 
sharp distinction between moral and physical influence, so natural 
to the modern mind, is not yet established. 
We return to the Keres from which the wind demons sprang. 


THE KER AS FATE. 


One Homeric instance of the use of Ker remains to be ex- 
amined. When Achilles! had the fourth time chased Hector 
round the walls of Troy, Zeus was wearied and 


‘Hung up his golden scales and in them set 
Twain Keres, fates of death that lays men low.’ 
This weighing of Keres, this ‘Kerostasia, is a weighing of death 
fates, but it is interesting to find that it reappears under another 
name, ie. the ‘ Psychostasia, the weighing of souls. We know 
from Plutarch? that Aeschylus wrote a play with this title. The 
subject was the weighing of the souls or lives not of Hector 
and Achilles, but Achilles and Memnon. This is certain because, 
Plutarch says, he placed at either side of the scales the mothers 
Thetis and Eos praying for their sons. Pollux® adds that Zeus 
and his attendants were suspended from a crane. In the scene 
of the Kerostasia as given by Quintus Smyrnaeus‘, a scene which 
probably goes back to the earlier tradition of ‘Arctinos,’ it is 
noticeable that Memnon the loser has a swarthy Ker while Achilles 
the winner has a bright cheerful one, a fact which seems to anti- 
cipate the white and black Erinyes. 
The scene of the Psychostasia or Kerostasia, as it is variously 
called, appears on several vase-paintings, one of which from the 
1 Jl. xx. 208. 2 Plut. Moral. p. 17a. 3 Poll. Onomast. tv. 130. 
4 Post-Hom, u. 509 
doa tip’ duporépoior Deady Exdrepbe mapéoray 
Kijpes épeuvaln pwéev &8n worl Méuvovos nTOp 
padpn 6° aud’ "Axia datppova. : : 
Mr T. R. Glover, in the chapter on Quintus Smyrnaeus in his Life and Letters 
in the Fourth Century, points out that the Keres in the poem of Quintus have 


developed a supremacy unknown to Homer, they are dpuxro.—even the gods cannot 
check them. ‘They are by-forms of Aisa and Moira. 
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British Museum' is reproduced in fig. 26. Hermes holds the 
scales, in either scale 
is the Ker or edolon of 
one of the combatants ; 
the lekythos is black- 
figured, and is our 
earliest source for the 
Kerostasia. The Keres 
or wWuyai are repre- Fic. 26. 

sented as miniature 

men, it is the dives rather than the fates that are weighed. So 
the notion shifts. 

In Hesiod, as has already been noted (p. 169), the Keres are 
more primitive and actual, they are in a sense fates, but they 
are also little winged spirits. But Hesiod is Homer-ridden, so 
we get the ‘black Ker, own sister to Thanatos and hateful Moros 
(Doom) and Sleep and the tribes of Dreams? We get also* the 
dawnings of an Erinys, of an avenging fate, though the lines look 
like an interpolation : 





‘Night bore 
The Avengers and the Keres pitiless.’ 
Hesiod goes on to give the names usually associated with the 
Fates, Klotho, Lachesis, Atropos, and says they 


‘To mortals at their birth 
Give good and evil both.’ 


Whether interpolated or not the passage is significant both be- 
cause it gives to the Keres the functions Homer allotted to the 
Erinyes, and also because with a reminiscence of earlier thought 
it makes them the source of good and of evil. It is probably this 
last idea that is at the back of the curious Hesiodic epithet 
Kypetpepys, which occurs in the Works and Days*: 


‘Then, when the dog-star comes and shines by day 
For a brief space over the heads of men 
Ker-nourished.’ 


1 Cat. B 639; Murray, Hist. of Greek Sculpture, vol. u. p. 28. Dr Murray 
cites this vase as an instance of primitive perspective. Hermes, depicted in an 
impossible position, actually between the two advancing combatants, is thought 
of as in the background. 

2 Hes. Theog. 211. 3 Theog. 217 ff. 

4 Hes. Erg. 416. The only other passage in which this difficult word occurs is 
in one of the oracles collected in the cuvaywyy of Mnaseas (3rd cent. B.c.) and 
preserved for us by the scholiast on the Phoenissae of Euripides (ad v. 638, 
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‘Men nourished for death’ assuredly is not the meaning; the idea 
seems to be that each man has a Ker within him, a thing that 
nourishes him, keeps him alive, a sort of fate as it were on which 
his life depends. The epithet might come to signify something 
like mortal, subject to, depending on fate. If this be the meaning 
it looks back to an early stage of things when the Ker had not been 
specialized down to death and was not wholly ‘ black, when it was 
more a man’s luck than his fate, a sort of embryo Genius. 

Knpitpepys, Ker-nourished, would then be the antithesis of 
Kypidaros ‘slain by Keres, which Hesychius’ explains as those 
who died of disease ; and would look back to a primitive double- 
ness of functions when the Keres were demons of all work. In 
vague and fitful fashion they begin where the Semnae magnifi- 
cently end, as Moirae with control over all human weal and woe. 

‘These for their guerdon hold dominion 
O’er all things mortal2.’ 
In such returning cycles runs the wheel of theology. 


But the black side of things is always, it would seem, most 
impressive to primitive man. Given that the Ker was a fate of 
death, almost a personified death, it was fitting and natural that 
it should be tricked out with ever increasing horrors. Hesiod, 
or the writer of the Shield, with his rude peasant imagination 
was ready for the task. The Keres of Pandora’s jar are purely 
primitive, and quite natural, not thought out at all: the Keres 
of the Shield are a literary effort and much too horrid to be 
frightening. Behind the crowd of old men praying with uplifted 
hands for their fighting children stood 


‘The blue-black Keres, grinding their white teeth, 
Glaring and grim, bloody, insatiable ; 

They strive round those that fall, greedy to drink 
Black blood, and whomsoever first they found 
Low lying with fresh wounds, about his flesh 

A Ker would lay long claws, and his soul pass 
To Hades and chill gloom of Tartarus*,’ 


Miiller F'.H.G. 3, p. 157) where Kadmos is told to go on ‘till he comes to the herds 
of the Ker-nourished Pelagon’ (xypirpedéos IleAdyovros). Here it looks as if the 
epithet indicated prosperity, the man nourished and favoured and cherished by the 
Keres, see Roscher, Lexicon, s.v. Kadmos, p. 834, and s.v. Keres, p. 1139, but it is 
possible that, as suggested to me by Mr Cornford, the word may have been coined by 
Hesiod in bitter parody of the Homeric Acorpepys. The notion of the evil w asting 
action of Keres comes out in the word Knpaivw, as in Eur. Hipp. 223 ri mor’, @ 
Téxvov, T46€ Knpalves, and more physically in Aesch. Supp. 999 Ojpes dé Kknpalvovor. 

' Hesych. s.v. dco. vocw reOvjKacw. 2 Aesch. Hum. 930. 

3 Hes. Scut, 249. 
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Pausanias’ in his description of the chest of Cypselus tells 
of the figure of a Ker which is thoroughly Hesiodic in character. 
The scene is the combat between Eteokles and Polyneikes ; 
Polyneikes has fallen on his knees and Eteokles is rushing at 
him. ‘ Behind Polyneikes is a woman-figure with teeth, as cruel 
as a wild beast’s, and her finger-nails are hooked. An inscription 
near her says that she is a Ker, as though Polyneikes were 
carried off by Fate, and as though the end of Eteokles were in 
accordance with justice. Pausanias regards the word Ker as 
the equivalent of Fate, but we must not impose a conception 
so abstract on the primitive artist who decorated the chest. 

We are very far from the little fluttermg ghosts, the winged 
bacilli, but there is a touch of kinship with those other ghosts 
who in the Nekuia draw nigh to drink the black blood (p. 75), 
and—a forecast of the Erinyes—the ‘blue-black®’ Keres are near 
akin to the horrid Hades demon painted by Polygnotus on the 
walls of the Lesche at Delphi. Pausanias* says, ‘Above the 
figures I have mentioned (ie. the sacrilegious man, etc.) is Eury- 
nomos; the guides of Delphi say that Eurynomos is one of the 
demons in Hades, and that he gnaws the flesh of the dead 
bodies, leaving only the bones. Homer’s poem about Odysseus, 
and those called the Minyas and the Nostoi, though they all make 
mention of Hades and its terrors, know no demon Eurynomos. 
I will therefore say this much, I will describe what sort of a person 
EKurynomos is and in what fashion he appears in the painting. The 
colour is blue-black (cvavotd thy ypoav peta&d eats Kai pédavos) 
like the colour of the flies that settle on meat; he is showing his 
teeth and is seated on the skin of a vulture. The Keres of the 
Shield are human vultures; Eurynomos is the sarcophagus in- 
carnate, the great carnivorous vulture of the underworld, the flesh- 
eater grotesquely translated to a world of shadows. He rightly 
sits upon a vulture’s skin. Such figures, Pausanias truly observes, 
are foreign to the urbane Epic. But rude primitive man, when 


1 P.y. 19. 6 rot Ioduvelkous 6€ dmricbev ExrnKkey dddvTas Te ExoUTA OvdeY uEpwréepous 
Onpiov Kai ol Kal TGV YeELpwy eiciy Emikautets ol dvuXEs: Emlypauua Sé em’ adr elvai 
gyno Kijpa, as Tov ev vro Tod Iempwudvou roy IloNvveixny admaxbévra, ’"Ereox\ec 5é 
vyevouévns Kal civ 7@ Sikalw THs TeeuT As. 

2 Blue-black, xuvdveos, remained the traditional colour of the underworld, as in 
the Alcestis of Euripides (v. 262): 

bm’ dpptor Kvavavyéot 
Br\érwv mrepwrds—t aidast. 
Sip x. 28. 4: 
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he sees a skeleton, asks who ate the flesh; the answer is ‘a Ker.’ 
We are in the region of mere rude bogeydom, the land of Gorgo, 
Empusa, Lamia and Sphinx, and, strange though it may seem, 
of Siren. 

To examine severally each of these bogey forms would lead 
too far afield, but the development of the types of Gorgon, Siren 
and Sphinx both in art and literature is so instructive that at the 
risk of digression each of these forms must be examined some- 
what in detail. 


THE Ker As GorRGON. 


The Gorgons are to the modern mind three sisters of whom 
one, most evil of the three, Medusa, was slain by Perseus, and her 
lovely terrible face had power to turn men into stone. 

The triple form is not primitive, it is merely an instance of a 
general tendency, to be discussed later—a tendency which makes 
of each woman-goddess a trinity, which has given us the Horae, 
the Charites, the Semnae, and a host of other triple groups. It is 
immediately obvious that the triple Gorgons are not really three 
but one +two. The two unslain sisters are mere superfluous 
appendages due to convention; the real Gorgon is Medusa. It is 
equally apparent that in her essence Medusa is a head and nothing 
more; her potency only begins when her head is severed, and that 
potency resides in the head; she is in a word a mask with a body 
Jater appended. The primitive Greek knew that there was in his 
ritual a horrid thing called a Gorgoneion, a grinning mask with 
glaring eyes and protruding beast-like tusks and pendent tongue. 
How did this Gorgoneion come to be? A hero had slain a beast 
called the Gorgon, and this was its head. Though many other 
associations gathered round it, the basis of the Gorgoneion is a 
cultus object, a ritual mask misunderstood. The ritual object 
comes first; then the monster is begotten to account for it; then 
the hero is supplied to account for the slaying of the monster. 

Ritual masks are part of the appliances of most primitive 
cults. They are the natural agents of a religion of fear and 
‘riddance.’ Most anthropological museums! contain specimens 


1 Admirable specimens of savage dancing-masks with Medusa-like tongue and 
tusks are exhibited in the Berlin Museum fiir Vélkerkunde. 
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of ‘Gorgoneia’ still in use among savages, Gorgoneia which 
are veritable Medusa heads in every detail, glaring eyes, pendent 
tongue, protruding tusks. The function of such masks is perma- 
nently to ‘make an ugly face, at you if you are doing wrong, 
breaking your word, robbing your neighbour, meeting him in 
battle; for you if you are doing right. 

Scattered notices show us that masks and faces were part of the 
apparatus of a religion of terror among the Greeks. There was, we 
learn from the lexicographers!, a goddess Praxidike, Exactress of 
Vengeance, whose images were heads only,and her sacrifices the like. 
By the time of Pausanias? this head or mask goddess had, like the 
Erinys, taken on a multiple, probably a triple form. At Haliartos in 
Boeotia he saw in the open air ‘a sanctuary of the goddesses whom 
they call Praxidikae. Here the Haliartans swear, but the oath is not 
one that they take lightly. In like manner at ancient Pheneus, 
there was a thing called the Petroma* which contained a mask of 
Demeter with the surname of Kidaria: by this Petroma most of 
the people of Pheneus swore on the most important matters. If the 
mask like its covering were of stone, such a stone-mask may well 
have helped out the legend of Medusa. The mask enclosed in the 
Petroma was the vehicle of the goddess: the priest put it on when 
he performed the ceremony of smiting the Underground Folk with 
rods. 

The use of masks in regular ritual was probably a rare survival, 
and would persist only in remote regions, but the common people 
were slow to lose their faith in the apotropaic virtue of an ‘ugly 
face. Fire was a natural terror to primitive man and all operations 
of baking beset by possible Keres. Therefore on his ovens he 
thought it well to set a Gorgon mask. In fig. 27, a portable oven 
now in the museum at Athens*, the mask is outside guarding the 
entrance. In fig. 28 the upper part of a similar oven is shown, 
and inside, where the fire flames up, are set three masks. These 
ovens are not very early, but they are essentially primitive. The 
face need not be of the type we call a Gorgon. In fig. 29 we have 
a Satyr type, bearded, with stark upstanding ears and hair, the 


1 Hesych. s.v., Photius s.y. 

2 P. vu. 15. 3, see Dr Frazer ad loc. Fee snont IGy 3h 

4 For these ovens see Conze, ‘ Griechische Kohlenbecken,’ Jahrbuch d. Inst., 
1890, Taf. 1. and u., and Furtwangler, op. cit. 1891, p. 110. 
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image of fright set to frighten the frightful. It might be the 
picture of Phobos himself. In fig. 830 we have neither Gorgon 
nor Satyr but that typical bogey of the workshop, the Cyclops. 
He wears the typical workman’s cap, and to either side are set 
the thunderbolts it is his business to forge. The craftsman is 
regarded as an uncanny bogey himself, cunning over-much, often 
deformed, and so he is good to frighten other bogeys. The Cyclops 
was a terror even in high Olympus. Callimachus! in his charming 
way tells how 

‘Even the little goddesses are in a dreadful fright ; 

If one of them will not be good, up in Olympos’ height, 

Her mother calls a Cyclops, and there is sore disgrace, 

And Hermes goes and gets a coal, and blacks his dreadful face, 

And down the chimney comes. She runs straight to her mother’s lap, 

And shuts her eyes tight in her hands for fear of dire mishap.’ 

This fear of the bogey that beset the potter, and indeed beset 
every action, even the simplest, of human life, is very well shown 
in the Hymn?‘ The Oven, or the Potters, which shows clearly the 
order of beings against which the ‘ ugly face’ was efficacious: 

‘If you but pay me my hire, potters, I sing to command. 

Hither, come hither, Athene, bless with a fostering hand 

Furnace and potters and pots, let the making and baking go well ; 

Fair shall they stand in the streets and the market, and quick shall 

they sell, 

Great be the gain. But if at your peril you cheat me my price, 

Tricksters by birth, then straight to the furnace I call in a trice 

Mischievous imps one and all, Crusher and Crasher by name, 

Smasher and Half-bake and Him-who-burns-with- Unquenchable-Flame, 

They shall scorch up the house and the furnace, ruin it, bring it to nought. 

Wail shall the potters and snort shall the furnace, as horses do snort.’ 

How real was the belief in these evil sprites and in the power to 
avert them by magic and apotropaic figures is seen on a fragment 
of early Corinthian pottery® now in the Berlin Museum reproduced 
in fig. 31. Here is the great oven and here is the potter hard at 
work, but he is afraid in his heart, afraid of the Crusher and the 
Smasher and the rest. He has done what he can; a great owl is 
perched on the oven to protect it, and in front he has put a little 
ugly comic man, a charm to keep off evil spirits: he might have 
put a Satyr-head‘ or a Gorgoneion; he often did put both; it is all 

1 Callim. Hym. ad Dian. 67, and see Myths of the Odyssey, p. 26. 

2 Hom. Epigr. xtv. Kdauuvos 7 Kepapets. 

3 Pernice, Festschrift fiir Benndorf, p. 75. The inscriptions are not yet 


satisfactorily explained. 
4 ‘A satyr-mask on an oven is figured in my Greek Vase-paintings, p. 9, fig. 1. 
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the same. Pollux! tells us it was the custom to put such comic 
figures (yeAota) before bronze-foundries; they could be either hung 
up or modelled on the furnace, and their object was ‘the aversion 
of ill-will’ (éwt @@0vov amortpory). These little images were 





Fie. 31. 


also called Baocxavia or by the unlearned rpoBacKarma, charms 
against the evil eye; and if we may trust the scholiast on Aris- 
tophanes? they formed part of the furniture of most people’s 
chimney corners at Athens. Of such Backavia the Gorgon mask 
was one and perhaps the most common shape. 


In literature the Gorgon first meets us as a Gorgoneion, and 
this Gorgoneion is an underworld bogey. Odysseus* in Hades 
would fain have held further converse with dead heroes, but 


‘Ere that might be, the ghosts thronged round in myriads manifold, 
Weird was the magic din they mz de, a pale-green fear gat hold 
Of me, lest for my daring Persephone the dread 

From Hades should send up an awful monster’s grizzly head.’ 


1 Poll. On. v1. 108. 2 Schol. ad Ar. Nub. 436. 
% Od, x1. 633 
eue dé xAwpov 6éos Hpec 
yn por yopryelny Kepadny dewwoio meNwpou 
é& ’Al6eos méuperev ayaun Hepoepéovera. 
I have translated yopyelny ‘grizzly, not ‘Gorgon,’ advisedly. Homer does not 
commit himself to a definite Gorgon. Mr Neil on Aristoph. Hq. 1181 says 
‘Topyoké¢a means merely “ fieree-plumed.”’ T'he Gorgon was made out of the 
terror, not the terror out of the Gorgon. 
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Homer is quite non-committal as to who and what the awful 
monster is; all that is clear is that the head only is feared as an 
dmotpotra.ov, a bogey to keep you off. Whether he knew of an 
actual monster called a Gorgon is uncertain. The nameless horror 
may be the head of either man or beast, or monster compounded 
of both. 

In this connection it is instructive to note that, though the 
human Medusa-head on the whole obtained, the head of any beast 
is good as a protective charm. Prof. Ridgeway? has conclusively 
shown that the Gorgoneion on the aegis of Athene is but the head 
of the slain beast whose skm was the raiment of the primitive 
goddess; the head is worn on the breast, and serves to protect the 
wearer and to frighten his foe; it is a primitive half-magical shield. 
The natural head is later tricked out into an artificial bogey. 

We are familiar with the Gorgoneion on shields, with the 
Gorgoneion on tombs, and as an amulet on vases. On the basis? 





HIG. 32. 


1 J.H.S. xx. 1900, p. xliv. On an askos in the British Museum (Cat. @ 80) 
decorated with a stamped relief, a Gorgon’s head is figured with horns and animal 
ears. The head stands above, but separated from, a fantastic body. 

2 Th. Homolle, Bull. de Corr. Hell. x11. 1888, p. 464. 
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in fig. 32 the Gorgoneion is set to guard a statue of which two 
delicate feet remain. On two sides of the triangular statue we 
have the Gorgon head; on the third, serving a like protective 
purpose, a ram’s head. The statue, dedicated in the precinct of 
Apollo at Delos, probably represents the god himself, but we need 
seek for no artificial connection between Gorgon, rams and Apollo; 
Gorgoneion and ram alike are merely prophylactic. The basis 
has a further interest in that the scription! dates the Gorgon- 
type represented with some precision. The form of the letters 
shows it to have been the work and the dedication of a Naxian 
artist of the early part of the 6th century. 

On a Rhodian plate® in the British Museum in fig. 33 the 





1 ed plcxaprlins | u'avédexe | ho | Nahovos, see M. Homolle, op. cit. 
2 J.H.S. 1885, Pl. ux. Brit. Mus. Cat. 
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Gorgoneion has been furnished with a body tricked out with 
wings, but the mask-head is still dominant. The figure is con- 
ceived in the typical heraldic fashion of the Mistress of Wild 
Things (7roTvva Onpewv); she is in fact the ugly bogey-, Erinys-side 
of the Great Mother; she is a potent goddess, not as in later days 
a monster to be slain by heroes. The highest divinities of the 
religion of fear and riddance became the harmful bogeys of the cult 
of ‘service.’ The Olympians in their turn became Christian devils. 


Aeschylus! in instructive fashion places side by side the two 
sets of three sisters, the Gorgons and the Graiae. They are but 
two by-forms of each other. Prometheus foretells to Io her long 
wandering in the bogey land of Nowhere: 

‘Pass onward o’er the sounding sea, till thou 

Dost touch Kisthene’s dreadful plains, wherein 

The Phorkides do dwell, the ancient maids, 

Three, shaped like swans, having one eye for all, 
One tooth—whom never doth the rising sun 

Glad with his beams, nor yet the moon by night— 
Near them their sisters three, the Gorgons, winged, 
With snakes for hair—hated of mortal man—- 
None may behold and bear their breathing blight.’ 

The daughters of Phorkys, whom Hesiod* calls Grey Ones or 
Old Ones, Graiae, are fair of face though two-thirds blind and 
one-toothed; but the emphasis on the one tooth and the one eye 
shows that in tooth and eye resided their potency, and that in this 
they were own sisters to the Gorgons. 

The Graiae appear, so far as I know, only once in vase-paintings, 
on the cover of a pyxis in the Central Museum at Athens’, repro- 
duced in fig. 34. They are sea-maidens, as the dolphins show ; 
old Phorkys their father is seated near them, and Poseidon and 
Athene are present in regular Athenian fashion. Hermes has 
brought Perseus, and Perseus waits his chance to get the one 
eye as it is passed from hand to hand. The eye 1s clearly seen 
in the hand outstretched above Perseus; one blind sister hands it 
to the other. The third holds in her hand the fanged tooth. The 
vase-painter will not have the Graiae old and loathsome, they are 
lovely maidens; he remembers that they were white-haired from 
their youth. 


1 Aesch. Prom. Vinct. 793 2 Hes. Theog. 270. 
3 Gat. 1956; Ath. Mitt. 1886, Taf. x. 270. 
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The account given by Aeschylus of the Gorgons helps to 
explain their nature: 


‘None may behold, and bear their breathing blight! 


They slay by a malign efiluence, and this efluence, tradition 
said, came from their eyes. Athenaeus* quotes Alexander the 





Fie. 34, 


Myndian as his authority for the statement that there actually 
existed creatures who could by their eyes turn men to stone. 


1 Aesch. Prom. Vinct. 800 ds Ovnrds obdels elarddy éEe mvods. The line is usually 
rendered ‘no mortal may behold them and live,’ but, in the light of the account of 
Athenaeus, it is clear that the rvoai are the intolerable exhalations, not the breath 
of life. 

* Athen. v. 64 p. 221 xrelver rov bm’ avrijs OewpnOdvra, ob TO mvetuar. adda TH yeyvo- 
pévy amd THs Tay bupdaruov picews popa Kal vexpoy moet. The same account is given 
by Aelian, Hist. An. vu. 5, and Eustathius § 1704 in commenting on Od. x1. 633. 
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Some say the beast which the Libyans called Gorgon was like a 
wild sheep, others like a calf; it had a mane hanging over its eyes 
so heavy that it could only shake it aside with difficulty ; it killed 
whomever it looked at, not by its breath but by a destructive exha- 
lation from its eyes. 

What the beast was and how the story arose cannot be decided, 
but it is clear that the Gorgon was regarded as a sort of incarnate 
Evil Eye. The monster was tricked out with cruel tusks and 
snakes, but it slew by the eye, it fascinated. 


The Evil Eye itself is not frequent on monuments; the 
Gorgoneion as a more complete and more elaborately decorative 
horror attained a wider popularity. But the prophylactic Eye, 
the eye set to stare back the Evil Eye, is common on vases, 
on shields and on the prows of ships (see fig. 37). The curious 
design in fig. 35 is from a Roman mosaic dug up on the Caelian 


I RANTIBVS'14]C-DEOS 
PROPITIOSET BASILIC? | 


HILARIA NAE® 
NA 





Fie. 35. 


hill It served as the pavement in an entrance hall to a Basilica 
built by a certain Hilarius, a dealer in pearls (margaritarius) 
and head of a college of Dendrophoroi, sacred to the Mother of 


1 Visconti, Bull. de Comm. Arch. 1890, Tav. 1. and 1. p. 24. A relief with 
similar design exists on the back of a Corinthian marble in the British Museum: its 
apotropaic functions are fully discussed by Prof. Michaelis, J.H.S. v1. 1885, p. 312. 
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the Gods. The inscription prays that ‘God may be propitious to 
those who enter here and to the Basilica of Hilarius, and to make 
divine favour more secure, a picture is added to show the complete 
overthrow of the evil eye. Very complete is its destruction. 
Four-footed beasts, birds and reptiles attack it, it is bored through 
with a lance, and as a final prophylactic on the eye-brow is 
perched Athene’s little holy owl. Hilarius prayed to a kindly 
god, but deep down in his heart was the old savage fear’. 

The Gorgon is more monstrous, more savage, than any other of 
the Ker-forms. The Gorgoneion figures little in poetry though 
much in art. It is an underworld bogey but not human enough 
to be a ghost, it lacks wholly the gentle side of the Keres, and 
would scarcely have been discussed here, but that the art-type of 
the Gorgon lent, as will be seen, some of its traits to the Erinys, 
and notably the deathly distillation by which they slay : 


‘From out their eyes they ooze a loathly rheum2.’ 


THE KER AS SIREN?, 


The Sirens are to the modern mind mermaids, sometimes 
all human, sometimes fish-tailed, evil sometimes, but beautiful 
always. Milton invokes Sabrina from the waves by 


‘...the songs of Sirens sweet, 

By dead Parthenope’s dear tomb, 
And fair Ligeia’s golden comb 
Wherewith she sits on diamond rocks 
Sleeking her soft alluring locks.’ 


Homer by the magic of his song lifted them once and for all 
out of the region of mere bogeydom, and yet a careful exami- 


1 For the evil eye in Greece see O. Jahn, Berichte d. k. sdichs. Ges. d. Wissen- 
schaften, Wien, 1855, and P. Perdrizet, Bull. de Corr. Hell. 1900, p. 292, and for 
modern survivals, Tuchmann, Melusine, 1885. 

* Aesch. Hum. 54 é« & éupdrwv delBovor dvopiry dla. Following Dr Verrall, 
I keep the ms. reading. 

3 Since this section was written Dr G. Weicker’s treatise Der Seelenvogel has 
appeared. As the substance of his argument as to the soul-origin of the Sirens had 
been previously published in a dissertation De Sirenibus Quaestiones Selectae 
(Leipzig, 1895) he had long anticipated my view and I welcome this confirmation 
of a theory at which I had independently arrived, a theory which indeed must 
occur to everyone who examines the art-form of the Sirens. I regret that his work 
was known to me too late for me to utilize the vast stores of evidence he has 
accumulated. 
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nation, especially of their art form, clearly reveals traces of rude 
origin. 
Circe’s warning to Odysseus runs thus?: 

‘First to the Sirens shalt thou sail, who all men do beguile. 

Whoso unwitting draws anigh, by magic of their wile, 

They lure him with their singing, nor doth he reach his home 

Nor see his dear wife and his babes, ajoy that he is come. 

For they, the Sirens, lull him with murmur of sweet sound 


Crouching within the meadow: about them is a mound 
Of men that rot in death, their skin wasting the bones around.’ 


Odysseus and his comrades, so forewarned, set sail’: 


‘Then straightway sailed the goodly ship and swift the Sirens’ isle 
Did reach, for that a friendly gale was blowing all the while. 
Forthwith the gale fell dead, and calm held all the heaving deep 
In stillness, for some god had lulled the billows to their sleep.’ 


The song of the Sirens is heard’: 


‘Hither, far-famed Odysseus, come hither, thou the boast 

Of all Achaean men, beach thou thy bark upon our coast, 

And hearken to our singing, for never but did stay 

A hero in his black ship and listened to the lay 

Of our sweet lips; full many a thing he knew and sailed away. 
For we know all things whatsoe’er in Troy’s wide land had birth 
And we know all things that shall be upon the fruitful earth.’ 

It is strange and beautiful that Homer should make the 
Sirens appeal to the spirit, not to the flesh. To primitive man, 
Greek or Semite, the desire to know—to be as the gods—was 
the fatal desire. 

Homer takes his Sirens as already familiar; he clearly draws 
from popular tradition. There is no word as to their form, no 
hint of parentage: he does not mean them to be mysterious, but 
by a fortunate chance he leaves them shrouded in mystery, the 
mystery of the hidden spell of the sea, with the haze of the 
noontide about them and the meshes of sweet music for their 
unseen toils,—knowing all things, yet for ever unknown. It is 
this mystery of the Sirens that has appealed to modern poetry 
and almost wholly obscured their simple primitive significance. 

‘Their words are no more heard aright 
Through lapse of many ages, and no man 


Can any more across the waters wan 
Behold these singing women of the sea.’ 


Four points in the story of Homer must be clearly noted. The 


1 Od. x11. 39. 2 Od. x11. 166. 3 Od, x11. 184. 
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Sirens, though they sing to mariners, are not sea-maidens; they 
dwell on an island in a flowery meadow. They are mantic 
creatures like the Sphinx with whom they have much in common, 
knowing both the past and the future. Their song takes effect 
at midday, in a windless calm. The end of that song is death. It 
is only from the warning of Circe that we know of the heap 
of bones, corrupt in death—horror is kept in the background, 
seduction to the fore. 


It is to art we must turn to know the real nature of the 
Sirens. Ancient art, like ancient hterature, knows nothing of the 
fish-tailed mermaid. Uniformly the art-form of the Siren is that 
of the bird-woman. The proportion of bird to woman varies, but 
the bird element is constant. It is interesting to note that, 
though the bird-woman is gradually ousted in modern art by the 
fish-tailed mermaid, the bird element survives in mediaeval times}. 
In the Hortus Deliciarum of the Abbess Herrad (circ. A.D. 1160), 
the Sirens appear as draped women with the clawed feet of birds; 
with their human hands they are playing on lyres. 

The bird form of the Sirens was a problem even to the 
ancients. Ovid® asks: 


‘Whence came these feathers and these feet of birds? 
Your faces are the faces of fair maids.’ 


Ovid’s aetiology is of course beside the mark. The answer to his 
pertinent question is quite simple. The Sirens belong to the same 
order of bogey beings as the Sphinx and the Harpy ; the monstrous 
form expresses the monstrous nature; they are birds of prey but 
with power to lure by their song. In the Harpy-form the ravening 
snatching nature is emphasized and developed, in the Sphinx the 
mantic power of all uncanny beings, in the Siren the seduction of 
song. The Sphinx, though mainly a prophetess, keeps Harpy 
elements; she snatches away the youths of Thebes: she is but 


1 Mediaeval Sirens are more fully discussed in my Myths of the Odyssey, p. 172. 
2 Met. v. 552 
vobis Acheloides unde 
pluma pedesque avium, cum virginis ora geratis? 
Apollonius Rhodius also believes that the bird form was a metamorphosis. Argon. 
Iv. 898 
tore 6’ GAO pev olwvoiow 
Oddo 6@ mapbevKkgs évarlyxiac eoxov ldécbat. 
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‘a man-seizing Ker!’ The Siren too, though mainly a seductive 
singer, is at heart a Harpy, a bird of prey. 

This comes out very clearly in representations on vase-paintings. 
A black-figured aryballos* of Corinthian style (fig. 86), now im the 
Boston Museum of Fine Arts, is our earliest artistic source for the 





Fre. 36. 


Siren myth. Odysseus, bound to the mast, has come close up to 
the island: on the island are perched ‘Sirens twain. Above the 
ship hover two great black birds of prey in act to pounce on the 
mariners. These birds cannot be merely decorative: they in a 
sense duplicate the Sirens. The vase-painter knows the Sirens 
are singing demons sitting on an island; the text of Homer was 
not in his hands to examine the account word by word, but 
the Homeric story haunts his memory. He knows too that in 
popular belief the Sirens are demons of prey; hence the great 
birds. To the right of the Sirens on the island crouches a third 
figure ; she is all human, not a third Siren. She probably, indeed 
all but certainly, represents the mother of the Sirens, Chthon, the 
Karth. Euripides* makes his Helen in her anguish call on the 

‘Winged maidens, virgins, daughters of the Earth, 

The Sirens,’ 
to join their sorrowful song to hers. The parentage is significant. 
The Sirens are not of the sea, not even of the land, but demons of 
the underworld; they are in fact a by-form of Keres, souls. 


The notion of the soul as a human-faced bird is familiar in 
Egyptian, but rare in Greek, art. The only certain instance is, 


1 Aesch. Sept. 776. The nature of the Sphinx as a mantic earth-demon will be 
discussed in detail later (p. 207). 

2 Published and discussed by H. Bulle, Strena Helbigiana, p. 31. Recently 
acquired for the Boston Museum, see Twenty-sivth Annual Report of Boston Museum 
of Fine Arts, Dec. 31, 1901, p. 35. 

3 Kur. Hel. 167. 
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so far as I know, the vase in the British Museum! on which is 
represented the death of Procris. Above Procris falling in death 
hovers a winged bird-woman. She is clearly, I think, the soul of 
Procris. ‘To conceive of the soul as a bird escaping from the mouth 
is a fancy so natural and beautiful that it has arisen among many 
peoples. In Celtic mythology’ Maildun, the Irish Odysseus, comes 
to an island with trees on it in clusters on which were perched 
many birds. The aged man of the island tells him, ‘These are the 
souls of my children and of all my descendants, both men and 
women, who are sent to this little island to abide with me ac- 
cording as they die in Erin.’ Sailors to this day believe that 
sea-mews are the souls of their drowned comrades. Antoninus 
Liberalis® tells how, when Ktesulla because of her father’s broken 
oath died in child-bed, ‘they carried her body out to be buried, 
and from the bier a dove flew forth and the body of Ktesulla 
disappeared.’ oe 

The persistent anthropomorphism of the Greeks stripped the 
bird-soul of all but its wings. The human winged eidolon 
prevailed in art: the bird-woman became a death-demon, a soul 
sent to fetch a soul, a Ker that lures a soul, a Siren. 

Later in date and somewhat different in conception is the 
scene on a red-figured stamnos in the British Museum‘ (fig. 37). 
The artist’s desire for a balanced design has made him draw two 
islands, on each of which a Siren is perched. Over the head of 
one is inscribed “Ie(p)o7a ‘lovely-voiced.’ A third Siren flies or 
rather falls headlong down on to the ship. The drawing of the 
eye of this third Siren should be noted. The eye is indicated by 
two strokes only, without the pupil. This is the regular method 
of representing the sightless eye, 1.e. the eye in death or sleep or 
blindness. The third Siren is dying; she has hurled herself from 
the rock in despair at the fortitude of Odysseus. This is clearly 


1 Gat. £477. The vase is a kelebe of late style with columnar handles. In 
previously discussing this design (Myths of the Odyssey, p. 158, pl. 40 and Myth. 
and Mon. Ancient Athens, p. \xix, fig. 14) I felt uncertain whether the bird-woman 
were Harpy, Siren, or Soul. I am now convinced that a soul is intended, and 
that the bird form was probably borrowed from Egypt: see Book of the Dead, 
Vignette xct. 

* See Myths of the Odyssey, p. 180. 

% Anton. Lib. 1. I owe this reference to Prof. Sam. Wide, A. Mitt. xxyr. 1901, 
2, p. 155. At the miracle plays it was a custom to let a bird fly when a person 
died—a crow for the impenitent thief and a white dove for the penitent one. See 
Mr Hugh Stewart, Boethius, p. 187. 

4 BM. Cat. £440. Monimenti dell’ Inst. vol. 1. pl. 8. 
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what the artist wishes to say, but he may have been haunted by 
an artistic tradition of the pouncing bird of prey. He also has 
adopted the number three, which by his time was canonical for 
the Sirens. By making the third Siren fly headlong between the 
two others he has neatly turned a difficulty in composition. On 








IDE, BY/- 


the reverse of this vase are three Love-gods, who fall to be dis- 
cussed later (Chap. xu1.). Connections between the subject matter 
of the obverse and reverse of vases are somewhat precarious, but it 
is likely, as the three Love-gods are flying over the sea, that the vase- 
painter intended to emphasize the seduction of love in his Sirens. 


The clearest ight on the lower nature of the Sirens is thrown 
by the design in fig. 38 from a Hellenistic relief. The monu- 
ment is of course a late one, later by at least two centuries than 
the vase-paintings, but it reflects a primitive stage of thought 
and one moreover wholly free from the influence of Homer. The 
scene is a rural one. In the right-hand corner is a herm, in 
front of it an altar, near at hand a tree on which hangs a votive 


1 Published by Schreiber, Hellenistische Reliefbilder, Taf. ux1.: where the relief 
is now is not known. Fully discussed by Dr Otto Crusius, ‘Die Epiphanie der 
Sirene,’ Philologos (N.F. 1v.), p. 93. Dr Crusius rightly observes that the relief 
has been misunderstood. It represents rather an égodos than a ciumdeyua, and the 
recumbent figure is a mortal man not a Silen. 
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syrinx. Some peasant or possibly a wayfarer has fallen asleep. 
Down upon him has pounced 
a winged and_ bird-footed 
woman. It is the very image 
of obsession, of nightmare, of 
a haunting midday dream. 
The woman can be none other 
than an evil Siren. Had the 
scene been represented by an 
earlier artist, he would have 
made her ugly because evil; 
but by Hellenistic times the 
Sirens were beautiful women, 
all human but for wings and 
sometimes bird-feet. Fic. 38. 
The terrors of the midday 

sleep were well known to the Greeks in their sun-smitten land ; 
nightmare to them was also daymare. Such a visitation, coupled 
possibly with occasional cases of sunstroke, was of course the 
obsession of a demon’. Even a troubled tormenting illicit dream 
was the work of a Siren. In sleep the will and the reason are 
becalmed and the passions unchained. That the midday night- 
mare went to the making of the Siren is clear from the windless 
calm and the heat of the sun in Homer. The horrid end, the 
wasting death, the sterile enchantment, the loss of wife and 
babes, all look the same way. Homer, with perhaps some blend 
of the Northern mermaid in his mind, sets his Sirens by the sea, 
thereby cleansing their uncleanness; but later tradition kept 
certain horrid primitive elements when it made of the Siren a 
hetaira disallowing the lawful gifts of Aphrodite. 





There remains another aspect of the Sirens. They appear 
frequently as monuments, sometimes as actual mourners, on tombs. 
Here all the erotic element has disappeared; they are substantially 


1 Pliny cites Dinon as authority for a like superstition in India. Nat. Hist. x. 
49 (F.H.G. 11. p. 90): Nec Sirenes impetraverunt fidem adfirmet licet Dinon Clitarchi 
celebrati auctoris pater in India esse mulcerique earum cantu quos gravatos somno 
lacerent. And cf. Aelian H.A. xvii. 22,23. Siren in the Septuagint is the word 
used of the desert bogey that our translation renders ‘dragon,’ Job xxx. 30 ‘I am 
brother to the dragon and companion to owls,’ and again Micah i. 8 ‘I will make 
a wailing like the dragon and a mourning as the owls’; but the rendering Siren is 
probably due to a confusion between the plurals of |f)* jackal and }°2F) sea-monster. 


204. Demonology of Ghosts, Sprites, Bogeys (cu. 


Death-Keres, Harpies, though to begin with they imaged the soul 
itself. The bird-woman of the Harpy tomb, the gentle angel of 
death, has been already noted (p.177). The Siren on a black-figured 
lekythos in the British Museum! (fig. 39) is purely monumental. 

















Ere. 39: 


She stands on the grave stele playing her great lyre, while two 
bearded men with their dogs seem to listen intent. She is grave 
and beautiful with no touch of seduction. Probably at first the 
Siren was placed on tombs as a sort of charm, a wpoSacKdyor, a 
soul to keep off souls. It has already been shown, in dealing with 
apotropaic ritual (p. 196), that the charm itself is used as counter- 
charm. So the dreaded Death-Ker is set itself to guard the 
tomb. Other associations would gather round. The Siren was 
a singer, she would chant the funeral dirge ; this dirge might be 
the praises of the dead. The epitaph that Erinna’ wrote for her 
girl-friend Baukis begins 
‘Pillars and Sirens mine and mournful urn.’ 

On later funeral monuments Sirens appear for the most part 
as mourners, tearing their hair and lamenting. Their apotropaic 
function was wholly forgotten. Where an apotropaic monster is 
wanted we find an owl or a sphinx. 


Even on funeral monuments the notion of the Siren as either 
soul or Death-Angel is more and more obscured by her potency as 
sweet singer. Once, however, when she appears in philosophy, 
there is at least a haunting remembrance that she is a soul who 


1 B.M. Cat. 8651. J, E. Harrison, Myths of the Odyssey, Pl. 39. 
2 Erinna, frg. 5 Uradat cal Deiphves ewal cai wévOiue Kpwoce. 
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sings to souls. In the cosmography with which he ends the 
Republic, Plato’ thus writes: ‘The spindle turns on the knees of 
Ananke, and on the upper surface of each sphere is perched 
a Siren, who goes round with them hymning a single tone. 
The eight together form one Harmony. Commentators explain 
that the Sirens are chosen because they are sweet singers, but 
then, if music be all, why is it the evil Sirens and not the good 
Muses who chant the music of the spheres? Plutarch? felt the 
difficulty. In his Symposiacs he makes one of the guests say: 
‘Plato is absurd in committing the eternal and divine revolutions 
not to the Muses but to the Sirens; demons who are by no 
means either benevolent or in themselves good’ Another guest, 
Ammonius, attempts to justify the choice of the Sirens by giving 
to them in Homer a mystical significance. ‘Even Homer,’ he says, 
‘means by their music not a power dangerous and destructive to 
man, but rather a power that inspires in the souls that go from 
Hence Thither, and wander about after death, a love for things 
heavenly and divine and a forgetfulness of things mortal, and 
thereby holds them enchanted by singing. Even here,’ he goes on 
to say, ‘a dim murmur of that music reaches us, rousing remi- 
niscence.’ 

It is not to be for a moment supposed that Homer's Sirens had 
really any such mystical content. But, given that they have the 
bird-form of souls, that they ‘ know all things,’ are sweet singers 
and dwellers in Hades, and they le ready to the hand of the 
mystic. Proclus* in his commentary on the Republic says, with 
perhaps more truth than he is conscious of, ‘the Sirens are a kind 
of souls living the life of the spirit.’ His interpretation is not 
merely fanciful; it is a blend of primitive tradition with mystical 
philosophy. 

The Sirens are further helped to their high station on the 
spheres by the Orphic belief that purified souls went to the stars, 
nay even became stars. In the Peace of Aristophanes* the servant 
asks Trygaeus, 


‘It is true then, what they say, that in the air 
A man becomes a star, when he comes to die ?’ 


1 Plat. Rep. 617 B. 2 Plut. Symp. 1x. 14. 6. 

% Procl. ad Plat. Rep. loc. cit. puxal rwes voepws (Goa. 

4 Ar. Pax, 832. For this Orphie doctrine see Rohde, Psyche, 1. p. 423%, 
Dieterich, Nekuia, pp. 104 ff. 
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To the poet the soul is a bird in its longing to be free : 


‘Could I take me to some cavern for mine hiding, 
On the hill-tops, where the sun scarce hath trod, 
Or a cloud make the place of mine abiding, 
As a bird among the bird-droves of God! 
And that upward flight to heavenly places is as the flying of 
a Siren : 
‘With golden wings begirt my body flies, 
Sirens have lent me their swift winged feet, 
Upborne to uttermost ether I shall meet 
And mix with heavenly Zeus beyond the skies?’ 

But, though Plato and the poets and the mystics exalt the 
Siren, ‘ half-angel and half-bird,’ to cosmic functions, yet, to the 
popular mind, they are mainly things, if not wholly evil, yet 
fearful and to be shunned. This is seen in the myth of their 
contest with the Muses*. Here they are the spirits of forbidden 
intoxication; as such on vases they jom the motley crew of 
Centaurs and Satyrs who revel with Dionysos. They stand, it 
would seem, to the ancient as to the modern, for the impulses in 
life as yet unmoralized, imperious longings, ecstasies, whether of 
love or art or philosophy, magical voices calling to a man from his 
‘ Land of Heart’s Desire’ and to which if he hearken it may be he 
will return home no more—voices too, which, whethera man sail 
by or stay to hearken, still sing on. 


The Siren bird-woman transformed for ever by the genius of 
Homer into the sweet-voiced demon of seduction may seem re- 
mote from the Ker of which she is but a specialized form. <A 
curious design* on a black-figured cylix in the Louvre (fig. 40) 
shows how close was the real connection. The scene is a banquet: 
five men are reclining on couches, two of them separated by a 
huge deinos, a wine-vessel, from which a boy has drawn wine in an 
oinochoe. Over two of the men are hovering winged figures, each 
holding a crown and a spray; over two others hover bird-women, 
each also holding a crown and aspray. What are we to call these 
muinistrant figures, what would the vase-painter himself have called 
them? Are the human winged figures Love-gods, are the bird- 
women Sirens? For lack of context it is hard to say-with certainty. 


1 Kur..Hipp. 732. 2 Kur. frg. 911. 3 Myths of the Odyssey, p. 166. 
4 Bull. de Corr. Hell. 1898, p. 238, fig. 6. 
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Thus much is clear, both kinds of figures are favouring genii 
of the feast, and for our purpose this is all-important: the bird- 
women, be they Sirens or not, and the winged. human figures, be 
they Love-gods or merely Keres, perform the same function. The 
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Fic. 40. 


development of the Love-god, Eros, from the Ker will be discussed 
later (Chap. Xu.); for the present it is best to regard these bird- 
women and winged sprites as both of the order of Keres, as yet 
unspecialized im function. 


THE KER AS SPHINX. 


Two special features characterize the Sphinx: she was a Harpy 
carrying off men to destruction, an incarnate plague; she was the 
soothsayer with the evil habit of asking riddles as well as answering 
them. Both functions, though seemingly alien, were characteristic 
of underworld bogeys; the myth-making mind put them together 
and wove out of the two the tale of the unanswered riddle and the 
consequent deathly pest. 

On the vase-painting in fig. 41 from a cylix' in the Museo 
Gregoriano of the Vatican, we have a charming representation 
of the riddle-answering Oedipus, whose name is written Ordipodes, 


1 Mus. Greg. No. 186. UHartwig, Meisterschalen, Taf. uxxi1t. 
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sittmg meditating in front of the oracle. The Sphinx on her 
column is half monument, half personality; she is a very human 
monster, she has her lion-body, but she is a lovely attentive 
maiden. From her lips come the letters cau tpx, which may mean 
and three or and three (-footed). In the field is a delicate 
decorative spray, which, occurring as it does on vases with a 
certain individuality of drawing, seems to be, as it were, the 


signature of a particular master?. 


oO 
5 





The Sphinx in fig. 41 is all oracular, but occasionally, on vases 
of the same date, she appears in her other function as the ‘ man- 
snatching Ker.’ She leaves her pedestal and carries off a Theban 
youth. The 5th century vase-painter with his determined euphe- 
mism, even when he depicts her carrying off her prey, makes her 
do it with a certain Attic gentleness, more like a death-Siren than 


1 Dr Hartwig, op. cit., has collected and discussed these vases and gives to the 
artist the name ‘ Meister mit dem Ranke.’ 
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a Harpy. Aeschylus! in the Seven against Thebes describes her as 
the monster she is; the Sphinx on the shield of Parthenopaeus is a 
horrid bogey, the ‘reproach of the state, ‘eater of raw-flesh, with 
hungry jaws, bringing ill-luck to him who bears her on his ensign. 

In the curious vase-painting in fig. 42, a design from a late 
Lower Italy krater* in the museum at Naples, the Sphinx is wholly 






2 An Ge 
E 
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oracular, and this time she must answer the riddle, not ask it. 
The Sphinx is seated on a rocky mound, near which stands erect 
a snake, The snake is not, I think, without meaning; it is the 
oracular beast of the earth-oracle. The Silenus who has come to 
consult the oracle holds in his hand a bird. The scene would be 
hopelessly enigmatic but for one of the fables that are current 
under the name of Aesop*, which precisely describes the situation. 
‘A certain bad man made an agreement with some one to prove 
that the Delphic oracle was false, and when the appointed day 
came, he took a sparrow in his hand and covered it with his 
garment and came to the sanctuary, and standing in front of the 
oracle, asked whether the thing in his hand was alive or dead, and 

1 Aesch. Sept. c. Theb. 539. 

2 Heydemann, Cat. No. 2846. Museo Borbonico x11. 9. Discussed and explained 
by Dr Otto Crusius, Festschrift fiir Overbeck, p. 102. Dr Crusius holds that the 


snake is merely a ‘ Fiillfigur.’ 
% Aesop. Fab. 55. 


H. ld 
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he meant if the oracle said it was dead, to show the sparrow alive, 
but if the oracle said it was alive, to strangle it first and then 
show it. But the god knew his wicked plan, and said to him, 
“ Have done, for it depends on you whether what you hold is dead 
or living.” The story shows plainly that the divinity is not lightly 
to be tempted.’ 

The story, taken in conjunction with the vase-painting it 
explains, shows clearly another thing. The Sphinx was mainly 
a local Theban bogey, but she became the symbol of oracular 
divinity. At Delphi there was an earth-oracle guarded by a 
snake, and in honour of that earth-oracle the Naxians upreared 
their colossal Sphinx’ and set it in the precinct of Gaia. As time 
went on, the savage ‘man-snatching’ aspect of the Sphinx faded, 
remembered only in the local legend, while her oracular aspect 
grew; but the local legend is here as always the more instructive. 

The next representation of the Sphinx (fig. 43), from the frag- 
ment of an oinochoe in the 
Berlin Museum’,is specially 
suggestive. The monster is 
inscribed, not with the name 
we know her by, ‘ Sphinx,’ 
but as ‘ Kassmia,’ the Kad- 
mean One, the bogey of 
Kadmos. The bearded mon- 
ster with wings and claws 
and dog-like head has lost 
her orthodox lion-body, and 
lent it perhaps to Oedipus 
who stands in front of her. 
The scene is of course pure 
comedy, and shows how Fie. 43. 
near to the Greek mind 
were the horrible and the grotesque, the thing feared and the 
thing scoffed at. The Kassmia, the bogey of Kadmos, may have 
brought her lion-body with Kadmos from the East, but the sup- 
position, though very possible, is not necessary, Cithaeron was 





1 Discovered in the excavations at Delphi, see Homolle, Fowilles de Delphes, 1902, 
T. wo. pl. xiv. 
2 Berlin, Inv. 3186. Jahrbuch d. Inst. 1891, Anzeiger, p. 119, fig. 17. 
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traditionally lion-haunted*. The Sphinx may have borrowed some 
of her traits and part of her body from a real lion haunting a real 
local tomb. 

It is worth noting in this connection that Hesiod* calls the 
monster not Sphinx but Phix: 

‘By stress of Orthios, she, Echidna, bare 
Disastrous Phix, a bane to Kadmos’ follk.’ 

The schohast remarks that ‘Mount Phikion where she dwelt 
was called after her,’ but the reverse is probably true. Phix was 
the local bogey of Phikion. The rocky mountain which rises to 
the S.-E. corner of Lake Copais is still locally known as Phaga’. 
By a slight and easy modification Phix became Sphix or Sphinx, 
the ‘throttler,” an excellent name for a destructive bogey. 

The last representation of the Sphinx, in fig. 44, brings us to 
her characteristic as tomb-haunter. The design is from a krater‘ 





Fia. 44. 


in the Vagnonville Collection of the Museo Greco Etrusco at 
Florence. The Sphinx is seated on a tomb-mound (yopua yijs) 
of the regular sepulchral type. That the mound is sepulchral 
is certain from the artificial stone basis pierced with holes® on 
which it stands. Two lawless Satyrs attack the mound with 


WOR 4, 4, 
* Hes. T'heog. 326 and Scut. Her. 33, and see Plat. Crat. 414 p. 
% Dr Frazer ad P. rx. 26. 2. 


* Milani, Museo Topograjico, p. 69. ‘ Delphika,’ J.H.S. 1899, p. 235, ; 
° The purpose of these holes, which occur frequently in representations of tomb- 
mounds on Athenian lekythoi, is not, so far as I know, made out, 


14—9 
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picks. The Sphinx is a tomb-haunting bogey, a Ker, but ulti- 
mately she fades into a decorative tomb monument, with always 
perhaps some prophylactic intent. Im this, as in her mantic 
aspect, she is own cousin to the Ker-Siren, but with the Sphinx 
the mantic side predominates. The Sphinx, unlike the Siren, 
never developed into a trinity, though when she became decorative 
she is doubled for heraldic purposes. 


It is time to resume the various shifting notions that cluster 
round the term Ker, perhaps the most untranslateable of all 
Greek words. Ghost, bacillus, disease, death-angel, death-fate, fate, 
bogey, magician have all gone to the making of it. So shifting 
and various is the notion that it is hard to say what is primary, 
what developed, but deep down in the lowest stratum lie the two 
kindred conceptions of ghost and bacillus. It is only by a severe 
effort of the imagination that we can think ourselves back into an 
adequate mental confusion to realize all the connotations of Ker. 

When the lexicographers came to define the word they had 
no easy task. Their struggles—they are honest men, if not too 
intelligent—are instructive. Happily they make no attempt at 
real formulation, but jot things down as they come. Hesychius, 
after his preliminary statement ‘«np (neuter, with circumflex accent) 
the soul, (oxytone, feminine) death-bringing fate, death, gives us 
suggestive particulars: «fpas* axa@apaias, wodtvopata, BraBas, 
where we see the unclean bacilli; «ynpov’ NewrTov voonpov, which 
reminds us of the evil skinny Ker of the vase-painting (fig. 16) ; 
Knprovabar’ extdAnTTecPar, where the bogey Ker is manifest; 
KnpLwOnvar’ UTO TKOTOOLVOD AnPEHvat, Where the whirlwind seems 
indicated, though it may be the dizzmess of death. Kerukainae 
were the female correlatives of Kerykes, ‘women whose business 
it was to collect things polluted’ and carry them off to the sea’. 
Most curious and primitive of all, we are told? that xypuxes itself 
means not only messengers, ministers, a priestly race descended 
from Hermes, but ‘ they call the insects that impregnate the wild 
fig KNpUKas. Here are bacilli indeed, but for life not for death. 


. ‘ , eo 5) - Nea a " , \ >) 
1 Suidas s.v. cal xnpukaivas é€xddouv ’Adeavdpe’s yuvatkas, aitwes eis Tas avhas 
Tapovca kat Tas cuvotkias ép wre cuvaryetpey TA pudomaTa Kal dmrodépely eis @adacoay 
amep exddouv pudakta. 
2 Hesych. s.v. kal rods epwadfovtas tous épivous knpukas Aevyouct. 
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THE KER AS ERINYS. 


It has been already indicated that a Ker is sometimes an 
avenger, but this aspect of the word has been advisedly reserved 
because it takes us straight to the idea of the Erinys. 

Pausanias', & propos of the grave of Koroibos at Megara, tells 
us a story in which a Ker figures plainly as an Erinys, with a touch 
of the Sphinx and of the death-Siren. Psamathe, daughter of 
Krotopos, King of Argos, had a child by Apollo, which, fearing 
her father’s anger, she exposed. The child was found and killed 
by the sheep-dogs of Krotopos. Apollo sent Poine (Penalty or 
Vengeance) on the city of the Argives. Poine, they say, snatched 
children from their mothers until Koroibos, to please the Argives, 
slew her. After he had slain her, there came a second pestilence 
upon them and lasted on. Koroibos had to go to Delphi to expiate 
his sin; he was ordered to build a temple of Apollo wherever the 
tripod he brought from Delphi should fall. He built of course the 
town of Tripodisci. The grave of Koroibos at Megara was sur- 
mounted by the most ancient Greek stone images Pausanias 
had ever seen, a figure of Koroibos slaying Poine. There were 
elegiac verses carved on it recounting the tale of Psamathe and 
Koroibos. Now Pausanias mentions no Ker, only Poine; but the 
Anthologists? have preserved for us verses which, if not actually 
those carved on the grave, at all events refer to it, and in them 
occur the notable words: 


‘T am the Ker, slain by Koroibos, I dwell on his tomb, 
Here at my feet, on account of the tripod, he lies for his doom.’ 


Poine is clearly the avenging ghost of the child of Psamathe 
causing a pest which snatched babes from their mothers, and Poine 
the ghost-pest is a Ker and practically a Ker-Krinys. 

The simple truth emerges so clearly as to be almost. self- 
evident, yet is constantly ignored, that primarily the Keres-Erinyes 
are just what the words say, the ‘ Keres Angry-ones.’ There is no 
reason to doubt the truth of what Pausanias* tells us, that the 

MPa 43s tle 
2 Anthol. Pal, vu. 154 
Kivi 6€ Kap ru Botxos, 6 5é Krelvas we KédporBos 
ketrat 6’ wd’ bm’ eos tocol dia rplroda. 
% P. vin. 25. 4 67t rw Jum xpjoOa kadroiow épwiew ol “ApKxades. 
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Arcadians and, with the Arcadians, probably the rest of the primi- 
tive Greeks, called ‘ being in a rage’ épuvvevv. Demeter at Thelpusa 
had two surnames and even two statues. When she was wroth 
they called her Hrinys! on account of her wrath, when she relented 
and bathed they called her Lousia. Pausanias gives as literary 
authority for the surname Erinys, Antimachus who wrote (4th 
cent. B.c.) of the expedition of the Argives against Thebes. 

The Erinyes, on this showing, are one form of the countless host 
of divine beings whose names are simply adjectival epithets, not 
names proper. Such others are the Eumenides the Kindly Ones, 
the Potniae the Awful Ones, the Maniae the Madnesses, the 
Praxidikae the Vengeful Ones. With a certain delicate shyness, 
founded possibly on a very practical fear, primitive man will not 
address his gods by a personal name; he decently shrouds them 
in class epithets. There are people living now, Celts for the most 
part, who shrink from the personal attack of a proper name, and 
call their friends, in true primitive fashion, the Old One, the Kind 
One, the Blackest One, and the like. 

It is apparent that, given these adjectival names, the gods are 
as many as the moods of the worshipper, 1.e. as his thoughts about 
his gods. If he is kind, they are Kindly Ones; when he feels venge- 
ful, they are Vengeful Ones. 


The question arises, why did the angry aspect of the Keres, 
ie. the Ermyes, attain to a development so paramount, so self- 
sufficing, that already in Homer they are distinct from the Keres, 
with functions, if not forms, clearly defined, beyond possibility of 
confusion. It is precisely these functions that have defined them. 
A Ker, as has been seen, is for good and for evil, is active for 
plants, for animals, as for men: a Ker when angry is Erinys: a Ker 
is never so angry as when he has been killed. The idea of Erinys 
as distinct from Ker is developed out of a human relation intensely 
felt. The Erinys primarily is the Ker of a human being un- 
righteously slain. Erinys is not death; it is the outraged soul 
of the dead man crying for vengeance; it is the Ker as Poine, 
In discussing the Keres it has been abundantly shown that ghost 


1 The explanation of Erinyes as ‘angry ones’ is confirmed by modern philology. 
F. Froehde, Bezzenberger. Beitrdige, xx. p. 188, derives the word Erinys from 
é-pug-vos, Lith. rustas, angry. 
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is a word too narrow: Keres denote a wider animism. With 
Erinys the case is otherwise: the Erinyes are primarily human 
ghosts, but all human ghosts are not Erinyes, only those ghosts 
that are angry, and that for a special reason, usually because they 
have been murdered. Other cases of angry ghosts are covered 
by the black Ker. It is the vengeful inhumanity of the Erinyes, 
arising as it does from their humanity, which marks them out 
from the Keres. 

That the Erinyes are primarily the vengeful souls of murdered 
men can and will in the sequel be plainly shown, but it would be idle 
to deny that already in Homer they have passed out of this stage 
and are personified almost beyond recognition. They are no longer 
souls; they are the avengers of souls. Thus in Homer, in the 
prayer of Althaea, Erinys', though summoned to avenge the 
death of Althaea’s brethren, is clearly not the ghost of either of 
them; she is one, they are two; she is female, they are male. 
Althaea prays: 

‘And her the Erinys blood-haunting? 
Heard out of Erebos’ depths, she of the soul without pity.’ 

There is nothing that so speedily blurs and effaces the real 
origin of things as this insistent Greek habit of impersonation. 
We were able to track the Keres back to something like their 
origin just because they never really got personified. In this 
respect poets are the worst of mythological offenders. By their 
intense realization they lose all touch with the confusions of 
actuality. The Erinyes summoned by Althaea were really ghosts 
of the murdered brothers, but Homer separates them off imto 
avengers. 

“aiff, ieeayil Tis 6 Hepopotris “Hpids 

éxduev €& "EpéBecpw dpeidryov nrop éxovoa, i 

* On the epithet jepopotris ‘blood-haunting,’ usually translated ‘ walking in dark- 
ness,’ Roscher (Myth. Lex. s.v.) has based a whole mistaken theory of the nature of 
the Erinyes as ‘storm-clouds.’ The Townley scholion (ad loc.) offers an alternative 
reading of the epithet more consonant with the nature of the Erinys: of 6€ elaporris, 
eykewsévou Tov eiap Omep éorl kata Dadamwiovs afua. On this showing the Erinyes 
would be not those who ‘ walked in darkness’ but those who sucked the blood, a 
view certainly consonant with the picture of the Erinyes presented by Aeschylus: 
dmd favros popeiv épvbpdy éx wedéwv médavov (Hum. 264). The termination -rwris 
instead of -o.ris gives of course a simple and satisfactory meaning; but, accepting 
jepo- as representing the Cyprian form elap ‘blood,’ it is perhaps possible to retain 
-poiris and explain the epithet as ‘blood-haunting.’ Another alternative is suggested 
by Fick, i.e. that the primitive form is napo-mocris ‘ blutrachend,’ rotris being akin 


to row, cf. Apollo Poitios (see A. Fick, ‘Gétternamen,’ in Bezzenberger. Beitriige, 
eye aly) F 
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In other Homeric Erinyes there is often not even a fond of 
possible ghosts. Phoenix transgresses against his father Amyntor! 
and Amyntor for his unnatural offence invokes against him the 
‘hateful Erinyes’: they are no ancestral ghosts, they are merely 
avengers of the moral law, vaguer equivalents of ‘ Underworld 
Zeus and dread Persephone.’ Ares® offends his mother Aphrodite, 
who is certainly not dead and has no ghost, and the wounds 
inflicted on him by Athene appease the ‘Erinys of his mother.’ 
In a word, in Homer, as has frequently been pointed out, the 
Erinyes are avengers of offences against blood-relations on the 
mother’s and father’s side, of all offences against moral, and finally 
even natural law. 

The familiar case of Xanthus, the horse of Achilles*, marks the 
furthest pole of complete abstraction. Xanthus warns Achilles 
that, for all their fleetness, his horses bear him to his death, and 

‘When he thus had spoken 
The Erinyes stayed his voice.’ 

The intervention of the Erinyes here is usually explained by a 
reference to the saying of Heracleitus‘ that ‘the sun could not go 
out of his course without the Erinyes, ministers of justice, finding ° 
him out.’ I doubt if the philosophy of Heracleitus supplies the true 
explanation. The horse speaks as the mouthpiece of the fates, the 
Erinyes ; they tell of what fate (wotpa) will accomplish ; nay more, 
as fates they, reluctant but obedient, carry him to his death. 
When Xanthus has uttered the mandate of fate, the Fates close 
his mouth, not because he transgresses their law, but because he 
has uttered it to the full. 

Be that as it may, the view stated by Heracleitus is of capital 
importance. It shows that to a philosopher writing at the end of 
the 6th century B.c. the Erinyes were embodiments of law, ministers 
of Justice. Of course a philosopher is as little to be taken as 
reflecting popular faith as a poet, indeed far less; but even a 
philosopher cannot, save on pain of becoming unintelligible, use 
words apart from popular associations. Heracleitus was indeed 
drunk with the thought of law, of Fate, of unchanging ‘ moral 


1 Tl. 1x. 454, 2 Il. xxi. 412: 

3 Tl. x1x. 418 ws apa povjocavtos Epwies Exxebov avdjv. 

4 Plut. de Ex. 11 jos yap ovx trepBjcerar wérpa (dyciv 6 “Hpdxdecros) ef dé wip 
*"Epwrves puv, Alkns émixoupor, eSeuvpjoovow. 
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retribution, with the eternal sequence of his endless flux; his 
Erinyes are cosmic beyond the imagination of Homer, but still the 
fact remains that he uses them as embodiments of the vengeance 
that attends transgression. By his time they are not Keres, not 
souls, still less bacilli, not even avengers of tribal blood, but in the 
widest sense ministers of Justice! (Aikns émixoupot). 


THE ERINYES OF AESCHYLUS. 


Heracleitus has pushed abstraction to its highest pitch. When 
we come to Aeschylus we find, as would be expected, a conception 
of the Erinyes that is at once narrower and more vitalized, more 
objective, more primitive. In the Septem? the conception is 
narrower, more primitive than in Homer; the Erinys is in fact 
an angry ghost. This is stated with the utmost precision. 

‘Alas, thou Fate—grievous, dire to be borne, 

And Oedipus’ holy Shade, 

Black Erinys, verily, mighty art thou,’ 
chant the chorus again and again. Fate is close at hand and 
nigh akin, but the real identity and apposition is between the 
shade, the ghost of Oedipus, and the black Erinys. 

Here and in the Prometheus Bound* Aeschylus is fully 
conscious that it is the actual ghost, not a mere abstract venge- 
ance that haunts and pursues. Io is stung by the oestrus‘ 
because she is a cow-maiden, but the real terror that maddens 
her is that most terrifying of all ancient ghosts, the phantom of 
earth-born Argus. 

‘Woe, Woe! 
Again the gadfly stings me as I go. 


The earth-born neatherd Argos hundred-eyed, 
Earth, wilt thou never hide ? 


1 The conception of Dike was largely due to Orphie influence, see p. 506. 
v. 988 


te 


la poipa Bapvddrerpa moyepa 

métvia 7’ Oldltrov oKia 

pédaw’ "Epwis, 7 pweyacberas tis el. 
® Aesch. Prom. Vinct. 566. 

4 The gadfly is purely incidental to Io in her primitive form as cow. Oistros 
is an incarnation of the distraction caused by the ghost. On a vase-painting 
representing the slaying of her children by Medea, Oistros (inscribed) is represented 
as a figure in a chariot drawn by snakes, and near at hand is ‘the ghost of Aietes’ 
(inscribed) who sent it. (Arch. Zeit. 1847, T. 3.) 
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O horror! he is coming, coming nigh, 
Dead, with his wandering eye. 
Uprising from the dead 

He drives me famished 

Along the shingled main, 


His phantom pipe drones with a sleepy strain. 
Ye gods, what have I done to cry in vain, 
Fainting and frenzied with sting-driven pain?’ 


But when we come to the Oresteia, the Erinyes are envisaged 
from a different angle. The shift is due partly to the data of the 
plot, the primitive saga out of which it is constructed, partly to 
a definite moral purpose in the mind of the tragedian. 


The primitive material of the trilogy was the story of the 
house of Atreus in which the motive is the blood-curse working 
from generation to generation, working within the narrow lmits 
of one family and culminating in the Erinys of a slain mother. 
At the back of the Orestes and Clytaemnestra story lay the 
primaeval thought so clearly expressed by Plato in the Laws'. 
‘If a man,’ says the Athenian, ‘kill a freeman even unintention- 
ally, let him undergo certain purifications, but let him not dis- 
regard a certain ancient tale of bygone days as follows: “He who 
has died by a violent death, if he has lived the life of a freeman, 
when he is newly dead, is angry with the doer of the deed, and 
being himself full of fear and panic on account of the violence he 
has suffered and seeing his murderer going about in his accustomed 
haunts, he feels terror, and being himself disordered? communicates 
the same feeling with all possible force, aided by recollection, to 
the guilty man—both to himself and to his deeds.”’ Here the actual 
ghost is the direct source of the disorder and works like a sort 
of bacillus of madness. It is not the guilty conscience of the 
murderer, but a sort of onset of the consciousness of the murdered. 


1 Plat. Legg. 1x. 865. 

2 Mr F. M. Cornford draws my attention to a similar and even cruder English 
superstition. Sir Kenelm Digby, in his Observations on the Religio Medici (5th ed. 
p. 128), maintains as against Sir Thomas Browne who says that apparitions are 
devils, that those that appear in cemeteries and charnel-houses are the souls of the 
dead which have ‘a byas and a languishing’ towards their bodies, and that the body 
of a murdered man bleeds when the murderer approaches (‘which is frequently seen 
in England’) because the soul, desiring revenge, and being unable to speak, ‘ must 
endeavour to cause a motion in the subtilest or most fluid parts (and consequently 
the most moveable ones) of it. This can be nothing but the blood, which then being 
violently moved, must needs gush out at those places where it findeth issues.’ 
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Its action is local, and hence the injunction that the murderer 
must leave the land. How fully Aeschylus was conscious of this 
almost physical aspect of crime as the action of the disordered 
ghost on the living comes out with terrible vividness in the 
Choephorv? : 

‘The black bolt from below comes from the slain 

Of kin who cry for vengeance, and from them 

Madness and empty terror in the night 

Comes haunting, troubling.’ 

It 1s ‘ the slain of kin’ who cries for vengeance. As Pausanias? 
says of the same house, ‘the pollution of Pelops and the avenging 
ghost of Myrtilos dogged their steps. ‘Fate, says Polybius’, 
‘placed by his (Philip’s) side Erinyes and Poinae and Pointers-to- 
Vengeance (spootporaious). Here clearly all the words are 
synonymous. Apollo threatens the slayer of his mother with 


‘Yet other onsets of Erinys sent 

Of kindred blood the dire accomplishment, 
Visible visions that he needs must mark, 

Aye, though he twitch his eyebrows in the dark+’ 


To cause these ‘onsets, these tpoaSorai, or, as they are some- 


times called, épodo1, was, Hippocrates’ tells us, one of the regular 
functions of dead men. 


Behind the notion of these accesses of fright, these nocturnal 
apparitions caused by ghosts, there isin the mind of Aeschylus the 
still more primitive notion that the shed blood not only ‘ brings 
these apparitions to effect,’ but is itself a source of physical infection. 
Here we seem to get down to a stratum of thought perhaps even 
more primitive than that of the bacillus-like Keres. The Chorus 
in the Choephori sings® : 


‘Earth that feeds him hath drunk of the gore, 

Blood calling for vengeance flows never more, 

But stiffens, and pierces its way 

Through the murderer, breeding diseases that none may allay.’ 


1 Aesch. Choeph. 285. 

2 P. u. 18. 2 76 wlacuwa ro IléX\omros kal 6 Mupridov mpocrpératos 7KoNOVOnCe. 

PX KTIT LODZ, 

4 Choeph. 282. In the interpretation of this passage I follow Dr Verrall, 
Choephori, ad v. 286. 

> Hippoer. repli iepijs vovoov, p. 123, 20 broca 6€ deluara vuxrds maplararat Kal 
Popa Kal mapdvou Kal dvarndjoes ex kAwhs Exdrns paciv elvar émiBovdas Kal npg wv 
épddous. ~ 

6 Aesch. Choeph. 64. The same idea comes out in the Hlectra of Euripides 
(v. 318). 
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The blood poisons the earth, and thereby poisons the murderer 
fed by earth. As Dr Verrall (ad loc.) points out, it is the old 
doctrine of the sentence of Cain, ‘And now art thou cursed from 
the earth, which ‘hath opened her mouth to receive thy brother’s 
blood from thy hand; when thou tillest the ground, it shall not 
henceforth yield unto thee her strength.’ 

In the crudest and most practical form, this notion of the 
physical infection of the earth comes out in the story of Alemaeon. 
Pausanias! tells us that when Alemaeon had slain his mother 
Eriphyle, he came to Psophis in Arcadia, but there his disease 
nowise abated. He then went to Delphi, and the Pythia taught 
him that the only land where the avenger of Eriphyle could not 
dog him was the newest land which the sea had laid bare subse- 
quently to the pollution of his mother’s blood, and he found out 
the deposit of the river Achelous and dwelt there. There, by the 
new and unpolluted land he might be nourished and live. Apollo- 
dorus* misses the point: he brings Alemaeon to Thesprotia and 
purities him, but by the waters of Achelous. 

The case of Alemaeon does not stand alone. It has a curious 
parallel in the fate that befell Bellerophon, a fate that, I think, 
has not hitherto been rightly understood. 

In Homer* the end of Bellerophon is mysterious. After the 
episode with Sthenoboea, he goes to Lycia, is royally entertained, 
marries the king’s daughter, rules over a fair domain, begets three 
goodly children, and then, suddenly, without warning, without 
manifest cause, he comes to be 

‘Hated of all the gods. And in the Aleian plain apart 

He strayed, shunning men’s foot-prints, consuming his own heart.’ 
Homer, with a poet’s instinct for the romantic and mysterious, 
asks no questions; Pindar‘ with his Olympian prejudice saw in 
the downfall of Bellerophon the proper meed of ‘ insolence.’ 
Bellerophon’s heart was ‘aflutter for things far-off, he had vainly 
longed for 


‘The converse of high Zeus.’ 


1 Pp. vor. 24. 8 and 9 kai av’rov 7 via diddoKer Tov “Epipidns addoropa és rabryy 
oi wovnv Xwpay ob cuvakohovbyjcew Aris éEoTi vewrdTy, Kai ] Oddagca TOD uTpwou 
pudouaros avédnvey torepovy airnyv. kal o mev eLeuvpwy Tov “AxYedXwou Thy mpdcxwow 
évTavda WKCE. 


2 Apollod. 11. 7. 5. 3 Tl. v1. 200. 4 Pind. Isth. v. 66. 
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But the mythographers knew the real reason of the madness 
and the wandering, knew of the old sin against the old order. 
Apollodorus? says: ‘ Bellerophon, son of Glaukos, son of Sisyphos, 
having slain unwittingly his brother Deliades, or, as some say, 
Peiren, and others Alkimenes, came to Proetus and was purified.’ 
On Bellerophon lay the taboo of blood guilt. He came to Proetus, 
but, the sequel shows, was not purified. In those old days he 
could not be. Proetus sent him on to the king of Lycia, and the 
king of Lycia drove him yet further to the only land where he 
could dwell, the Aleian or Cilician plain’. This Aleian plain was, 
hike the mouth of the Acheloiis, new land, an alluvial deposit 
slowly recovered from the sea, ultimately in Strabo’s time most 
fertile, but in Bellerophon’s days a desolate salt-marsh. The 
madness of Bellerophon—for in Homer he is obviously mad—is 
the madness of Orestes, of the man blood-stained, Erinys-haunted ; 
but the story of Bellerophon, like that of Alemaeon, looks back to 
days even before the Erinys was formulated as a personality, to 
days when Earth herself was polluted, poisoned by shed blood. 


Aeschylus then in the Oresteia is dealing with a primitive story 
and realizes to the uttermost its primaeval savagery. But he has 
chosen it for a moral purpose, nay more, when he comes to the 
Eumenides, with an actual topical intent. He desires first and 
foremost by the reconciliation of old and new to justify the ways 
of God to men, and next to show that in his own Athenian law- 
court of the Areopagus, those ways find their fullest practical 
human expression. That court, he somehow contrived to believe, 
or at least saw fit to assert, was founded on a fact of tremendous 
moral significance, the conversion of the Erinyes into Semnae. 
The conception of the Erinyes comes to Aeschylus from Homer 
almost full-fledged; his mythological data, unlike his plots, were 
‘slices from the great feasts of Homer,’ and this in a very strict 
sense, for, owing no doubt partly to the primitive legend selected, 
he has had to narrow somewhat the Homeric conception of the 
Erinyes and make of them not avengers in general, but avengers 
of tribal blood. Moreover he has emphasized their legal character. 

! Apollod. 1. 2. 3. 


* For this information as to the character of the Aleian plain, which suggested 
the view in the text, I am indebted to the kindness of Prof. Ramsay. 
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It is noteworthy that when Athene formally asks the Erinyes who 
and what they are’, their answer is not ‘ Erinyes’ but 


‘Curses our name in haunts below the earth.’ 


And when Athene further asks their function and prerogatives 
(tewai) the answer is: 


‘Man-slaying men we drive from out their homes?.’ 


The essence of primitive law resided, as has already (p. 142) 
been seen, in the curse, the imprecation. Here the idea is not 
that of a cosmic Fate but of a definite and tangible curse, the 
curse of blood-guilt. It is scarcely possible to doubt that in 
emphasizing the curse aspect of the Erinyes, Aeschylus had in 
his mind some floating reminiscence of a traditional connection 
between the Arae and the Areopagus. He is going to make the 
Erinyes turn into Semnae, the local Athenian goddesses invoked 
upon the Areopagus: the conception of the Erinyes as Arae makes 
as it were a convenient bridge. The notion of the Erinyes as 
goddesses of Cursing is of course definitely present in Homer, but 
it is the notion of the curse of the broken oath rather than the 
curse of blood-guilt. In the great oath of Agamemnon® he, as 
became an Achaean, prays first to Zeus, but also to Earth and to 
the Sun and to the Erinyes who 


‘Beneath the earth 
Take vengeance upon mortals, whosoe’er 
Forswears himself,’ 


Hesiod‘, borrowing from Melampus, tells us that 


‘On the fifth day, they say, the Erinyes tend 
Oath at his birth whom Eris bore, a woe 
To any mortal who forswears himself’ 

Aeschylus narrows the Homeric and Hesiodic conception of the 
Erinyes to the exigencies of the particular legend he treats; they are 
for him almost uniformly the personified Curses that attend the 
shedding of kindred blood, though now and again he rises to the 
cosmic conception of Heracleitus, as when the chorus in the 
Eumenides exclaim” 


‘O Justice, O ye thrones 
Of the Erinyes,’ 


1 Aesch. Hum. 417. 2 Tb. 421. 3 Tl, xix. 258. 
4 Hes. Erg. 803. 5 Aesch. Hum. 511. 
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and chant the doom that awaits the transgressor in general; but 
the circumstances of the plot compel a speedy return within 
narrower limits. 


THe Tracic ERINYES. 


The Erinyes in Homer are terrors unseen: Homer who lends to 
his Olympians such clear human outlines has no embodied shape 
for these underworld Angry Ones; he knows full well what they 
do, but not how they look. But Aeschylus can indulge in no 
epic vagueness. He has to bring his Erinyes in flesh and blood 
actually on the stage; he must make up his mind what and who 
they are. Fortunately at this point we are not left with a mere 
uncertain stage tradition or the statements of late scholiasts and 
lexicographers. From Aeschylus himself we know with unusual 
precision how his Erinyes appeared on the stage. The priestess 
has seen within the temple horrible things; she staggers back in 
terror to give—for her horror-stricken state—a description remark- 
ably explicit. The exact order of her words is important’: 


‘Fronting the man [ saw a wondrous band 

Of women, sleeping on the seats. But no! 

No women these, but Gorgons—yet methinks 

I may not liken them to Gorgon-shapes. 

Once on a time I saw those pictured things 

That snatch at Phineus’ feast, but these, but these 
Are wingless—black, foul utterly. They snore, . 
Breathing out noisome breath. From out their eyes 
They ooze a loathly rheum.’ 


The whole manner of the passage arrests attention at once. 
Why is Aeschylus so unusually precise and explicit? Why does 
he make the priestess midway in her terror give this little archaeo- 
logical lecture on the art-types of Gorgons and Harpies? The 
reason is a simple one; the Erinyes as Hrinyes appear for the first 
time in actual definite shape. Up to the time when Aeschylus 
brought them on the stage, no one, if he had been asked what an 
Erinys was like, could have given any definite answer; they were 
unseen horrors which art up to that time had never crystallized 
into set form. The priestess is literally correct when she says* : 


‘This race of visitants ne’er have I seen.’ 


1 Aesch. Hum. 46 ff. 2. 57. 
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Aeschylus had behind him, to draw from, a great wealth of bogey 
types; he had black Keres, such as those on the shield of Herakles ; 
he had Gorgons, he had Harpies, but he had no ready-made shape 
for his Erinyes, only the Homeric horror of formlessness. What 
will he do? What he did do 1s clearly set forth by the priestess. 
When she first, in the gloom of the adyton, catches sight of the 
sleeping shapes, she thinks they are women, they have something 
human about them; but no, they are too horrible for women, they 
must be Gorgons. She looks a little closer. No, on second thoughts, 
they are not Gorgons; they have not the familiar Gorgon mask ; 
there is something else she has seen in a picture, Harpies, ‘ those 
that snatch at Phineus’ feast” Can they be Harpies? No, again, 
Harpies have wings, and these are wingless. Here precisely came 
in the innovation of Aeschylus; he takes the Harpy-type, loath- 
some and foul, and rids them of their wings. It was a master- 
touch, shifting the Erinyes from the region of grotesque impossible 
bogeydom to a lower and more loathsome, because wholly human, 
horror. 

The ‘Gorgon shapes, which indeed amount almost to Gorgon 
masks—so characteristic is the ugly face with tusks and protruding 
tongue—have been already fully discussed (p. 187), but for clearness’ 
sake another illustration, which can be securely dated as before 
the time otf Aeschylus, may be added here. The design in fig. 45 
is from a black-figured olpe in the British Museum? It is signed 
by the potter Amasis ("Avacis w’ érroincev), and dates about the 
turn of the 6th and 5th centuries B.c. The scene depicted is the 
slaying of the Gorgon Medusa by Perseus. Medusa is represented 
with the typical ugly face, protruding tusks and tongue. On her 
lower lip is a fringe of hair; four snakes rise from her head. She 
wears a short purple chiton, over which is a stippled skin with 
two snakes knotted at the waist. She has high huntress-boots 
and two pairs of wings, one outspread the other recurved. The 
essential feature of the Gorgon in Greek art is the hideous mask- 
like head; but she has usually, though not always, snakes somewhere 
about her, in her hair or her hands or about her waist. The wings, 


1 A master-touch from the point of view of Aeschylus, who is all for the new 
order. It is however impossible to avoid a regret that he stooped to the cheap 
expedient of blackening the Erinyes as representatives of the old. He thereby 
half alienates our sympathies. See ‘ Delphika,’ J.H.S. xrx. 1899, p. 251. 

2 Cat. B 471. Vorlegeblitter 1889, Taf. nm. 1a. 
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also a frequent though not uniform appendage, are sometimes two, 
sometimes four. In common with the Harpy, to whom she is so 


ARR Te 





NGe to: 


near akin, she has the bent knee that indicates a striding pace. 
That Harpy and Gorgon are not clearly distinguished is evident 
from the vase-painting already discussed (p. 176, fig. 18), in which 
the Gorgon sisters of Medusa are inscribed in the dual, ‘ Harpies’ 
(Apevia). 

Broadly speaking the Gorgon is marked off from the Harpy 
by the mask-face. The Harpy is a less monstrous form of Gorgon, 
but at worst there was not much to choose between them. We 





Fic. 46. 


sympathize with the hesitation of the priestess, when we compare 
the Medusa-Gorgon of the Amasis vase (fig. 45) with the un- 


H. 15 
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doubted Harpies of the famous Wiirzburg! cylix (fig. 46). Here 
we have depicted the very scene remembered by the priestess, 
‘those pictured things that snatch at Phineus’ feast.’ The vase is in 
a disastrous condition, and the inscriptions present many difficulties 
as well as uncertainties, but happily those that are legible and 
certain are sufficient to place the subject of the scene beyond 
a doubt. It would indeed be clear enough without the added 
evidence of inscriptions. Phineus to the right reclines at the 
banquet, attended by women of his family, whose names present 
difficulties and need not here be discussed. The Harpies? (’Ape...), 
pestilential unclean winds as they are, have fouled the feast. But for 
the last time they are chased away by the two sons of Boreas, Zetes 
and Kalais, sword in hand. The sons of the clean clear North 
Wind drive away the unclean demons. All the winds, clean and 
unclean, are figured alike, with four wings each; but the Boreadae 
are of course male, the women Harpies are draped. 


Before returning to the tragic Erimyes, another vase must be 





Fic. 47. 


ceppes The design, from an early black-figured cylix in the 
Louvre®, is reproduced in fig. 47. The centre of interest is clearly 


1 Wiirzburg, Inv. 354. 

2 The Phineus cylix is published in phototype by Carl Sittl, ‘Die Phineus 
Schale, und iihnliche Vasen,’ Programm xxy., forming part of the Jahresbericht des 
Wagnerischen Kunst-Instituts der Kgl. Universitit Wiirzburg, 1892. The account 
there given of the difficult inscriptions is inadequate and must be supplemented by 
reference to Dr Bohlau’s corrections in his paper on ‘Die Ionischen Augenschalen,’ 
A. Mitt. 1898 (xxut.) pp. 54, 77; see also Furtwangler-Reinhold, Pl. 41. 

3 Pottier, Cat. A. 478, pl. 17.1. The vase is further discussed by Mr Barnett, 
Hermes, ‘ Miscellen,’ 1898, p. 639. Mr Barnett sees in the winged figure Iris, an 
interpretation with which I cannot agree. 
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the large dog, a creature of supernatural size, almost the height 
ofa man. To the left of him a bearded man is hastening away ; 
he looks back, apparently in surprise or consternation. Immediately 
behind the dog comes a winged figure, also in haste, and manifestly 
interested in the dog. Behind her is Hermes, and behind him, as 
quiet spectators, two women figures. There is only one possible 
explanation of the general gist of the scene. It is the story of the 
golden dog of Minos stolen from Crete by Pandareos, king of 
Lycia, and by him from fear of Zeus deposited with Tantalos. 
The scholiast on the Odyssey! tells the story in commenting on 
the lines ‘As when the daughter of Pandareos the bright brown 
nightingale’ as follows. ‘There is a legend about the above- 
mentioned Pandareos, that he stole the golden dog of Zeus in 
Crete, a life-like work of Hephaistos, from the precinct of Zeus, 
and having stolen it he deposited it with Tantalos. And when 
Zeus demanded the stolen thing by the mouth of Hermes Tantalos 
swore that he had it not. But Zeus when he had got the dog 
again, Hermes having secretly taken it away, buried Tantalos 
under Sipylos.’ Another scholiast? gives a ditferent version, in 
which judgment fell on the daughters of Pandareos. ‘ Merope 
and Kleothera (daughters of Pandareos) were brought up by 
Aphrodite ; but when Pandareos, having received the dog stolen 
from Crete in trust for Tantalos, denied that he ever took it, 
Merope and Kleothera were snatched away by the Harpies and 
given to the Erinyes.’ 

In the light of this version the vase-painting is clear. The 
moment chosen is the coming of Hermes to claim the dog. It is 
no use Pandareos denying he had it, for there it is, larger than 
life. The vase-painter had to put the dog in, to make the story 
manifest. The two women spectators are the daughters of Pan- 
dareos, Merope and Kleothera. Who is the winged figure ? 
Archaeologists variously name her Ims, a Harpy, an Erinys. 
Iris I unhesitatingly reject. Between a Harpy and an Erinys 
the choice is harder, and the doubt is instructive. Taking into 
consideration the Lycian character of the story, and the not 
unimportant fact that the design of the reverse represents a 
Lycian myth also, Bellerophon and the Chinaera, | think we 

! Schol. ad Od. 7 518 and P. x. 30, 2. Pind. Schol. Ol, 1. 90. 
* Schol. Ambros. B. ad 7 518. 
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may safely say that the figure is a Harpy, but it is a Harpy 
performing the functions of an Erinys, avenging the theft, aveng- 
ing the broken oath, come also to fetch the two maidens whom 
she will give to be handmaids to the hateful Erinyes—so near 
akin, so fluctuating are the two conceptions. 


The fact then that Aeschylus brought them on the stage and 
his finer poetical conception of horror compelled the complete and 
human formulation of the Erinyes; before his time they have no 
definite art-type. The Erinyes of Aeschylus are near akin to 
Gorgons, but they lack the Gorgon mask; nearer still to Harpies, 
but wingless. It is curious and interesting to note that at the 
close of the Choephort', where they do not appear on the stage, 
where they are visible only to the imagination of the mad Orestes, 
he sees them lke the shapes he knows— 


‘These are like Gorgon shapes 
Black-robed, with tangled tentacles entwined 
Of frequent snakes.’ 


Aeschylus felt the imaginative gain of the purely human form, 














| fre fe | fre] x | [cel] fre | fred | <4 | ce 


Fic. 48. 
but his fellow artist the vase-painter will not lightly forego the 
joy of drawing great curved wings. In vases that are immediately 


1 Aesch. Choeph. 1048. The noisome exudation from the eyes noted by Aeschylus 
(Eum. 54) has already been shown (p. 195) to be characteristically Gorgon. 
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post-Aeschylean the wingless type tends to prevail, though not 
wholly ; later it lapses and the great fantastic wings reappear. On 
the red-figured vase-painting? in fig. 48—the earliest of the series 
and dating somewhere towards the end of the 5th century—we 
have the scene of the purification of Orestes. He is seated close 
to the omphalos—sword in hand. Above his head Apollo holds 
the pig of purification, in his left hand the laurel; to the right 
is Artemis as huntress with spears; to the left are the sleeping 
wingless Erinyes; the ghost of Clytaemnestra beckons to them to 
wake. From the ground rises another Erinys, a veritable earth 
demon. The euphemism of the vase-painter makes the Erinyes 
not only wingless but beautiful, as fair to see as Clytaemnestra. 
The next picture? (fig. 49) is later in style, but far more 











closely under dramatic influence. We have the very opening 
scene of the Humenides. The inner shrine of the temple, a small 
1 Monimenti dell’ Inst. 1v. pl. 48. Baumeister, p. 1314. The vase, an orybaphon, 


is now in the Louvre. : 
2 Hermitage, Cat. 1. 349. Stephani, Compte Rendu, 1863, pl. v1. 5. 
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Ionic naos, the omphalos, and the supplicant Orestes, with no 
Apollo to purify; the fmghtened priestess holding the symbol 
of her office, the great temple key with its sacred fillet. All 
about the shrine are lying the Erinyes, wingless and loathly; the 
scanty dishevelled hair and pouting barbarous lips are best seen 
in the nghtmost Erinys, whose face is drawn profile-wise. 

In the third representation! from a krater formerly in the Hope 
Collection (fig. 50) the style is late and florid, and the vase-painter 





has shaken himself quite free from dramatic influence. Orestes 
crouches in an impossible pose on the great elaborately decorated 
omphalos; Apollo is there with his filleted laurel staff. The place 
of Artemis is taken by Athene, her foot resting on what seems 
to be an urn for voting. To the left is an Erinys, in huntress 
garb, with huge snake and high curved wings; but the vase- 
painter is indifferent and looks for variety: a second Erinys, who 
leans over the tripod, is well furnished with snakes, but has no 


wings. 


1 Millin, Peintures des vases grecs, u. 68. Baumeister, fig. 1315, p. 1118. 
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In the last and latest of the series, a kalpis in the Berlin 
Museum! (fig. 51), the Erinys is a mere angel of vengeance ; her 
wings are no longer fantastic, she is no huntress, but a matronly, 
heavily draped figure ; 
ou holds a spurge in MUTT 
aer hand, she is more Si 
Poine than Erinys, only 
about her is still curled 
a huge snake. 





Aeschylus then, we 
may safely assert, first 
gave to the Erinyes 
outward and_ visible 
shape, first differen- 
tiated them from Keres, 
Gorgons, or Harpies. 
In this connection it is 
worth noting that the 
Erinyes or Poinae were 
not infrequently — re- 
ferred to in classical 
literature as though 
they were almost the 
exclusive property of 
the stage. Aeschines?, 
in his oration against Fig. 51. 

Timarchus, exhorts the 

Athenians not to imagine ‘that impious men as in the tragedies 
are pursued and chastised by Poinae with blazing torches.’ 
Plutarch*® in his life of Dion tells how, when the conspiracy of 
Callippus was on foot against him, Dion had a ‘monstrous and 

















portentous vision.’ As he was meditating alone one evening he 
heard a sudden noise and saw, for it was still light, a woman of 
gigantic size, ‘in form and raiment exactly like a tragic Erinys.’ 
She was sweeping the house with a sort of broom. 

On Lower Italy vases the Erinyes as Poinae frequently appear 


1 Jahrbuch d. Inst. 1890, Anzeiger, p. 90. 
2 Aeschin. c. Tim. 80. 3 Plut. Vit. Dion. c. 55. 
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(Chap. x1.). They are sometimes winged, sometimes unwinged. 
From the august ministers of the vengeance of the dead they have 
sunk to be the mere pitiless tormentors of hell. They lash on 
Sisyphos to his ceaseless task, they bind Peirithods, they fasten 
Ixion to his wheel. But it is curious to note that, though the 
notion of pursuit is almost lost, they still wear the huntress garb, 
the short skirt and high boots. It is needless to follow the down- 
ward course of the Erinys in detail, a course accelerated by 
Orphic eschatology, but we may note the last stage of degradation 
in Plutarch’s treatise ‘On those who are punished by the Deity 
late!’ The criminals whom Justice (Dike)—the Orphic divinity 
of purification rather than vengeance—rejects as altogether in- 
curable are pursued by an Erinys, ‘the third and most savage of 
the ministrants of Adrasteia. She drives them down into a place 
which Plutarch very properly describes as ‘not to be seen, not 
to be spoken of. The Erinyes are from beginning to end of the 
old order, implacable, vindictive; they know nothing of Orphic 
penance and purgatory; as ‘angels of torment?’ they go to people 
a Christian Hell. 


THE ERINYS AS SNAKE. 


We return to Aeschylus. His intent was to humanize the 
Erinyes that thereby they might be the more inhuman. The 
more horrible the shape of these impersonations of the old 
order the greater the miracle of their conversion into the gentle 
Semnae, and yet the easier, for so early as we know them the 
Semnae are goddesses, human as well as humane. 

In his persistent humanizing of the Erinyes Aeschylus suffers 
one lapse, the more significant because probably unconscious. 
When Clytaemnestra would rouse the Erinyes from their slumber, 
she cries’, 

‘Travail and Sleep, chartered conspirators, 
Have spent the fell rage of the dragoness.’ 

It is of course possible to say that she uses the word 
‘dragoness’ (dpaxawa) ‘ poetically, for a monster in general, 
Plut. de ser. num. vind. xx. 


dyyedot Bacavicrai in the Apocalypse of Peter; see Dieterich, Nekuia, p. 61. 
Aesch. Eum. 126. 
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possibly a human monster; but the question is forced upon us, why 
is this particular monster selected ? why does she say ‘dragoness’ 
and not rather ‘hound of hell’? In the next lines! comes the 
splendid simile of the dog hunting in dreams, and it would 
surely have been more ‘poetical’ to keep the figure intact. But 
language and associations sometimes break through the best 
regulated conceptions, and deep, very deep in the Greek mind 
lay the notion that the Erinys, the offended ghost, was a snake. 
The notion of the earth demon, the ghost as snake, will be con- 
sidered when hero-worship is dealt with (p. 325). For the present 
it can only be noted in Aeschylus as an outerop of a lower 
stratum of thought, a stratum in which the Erinys was not yet 
an abstracted or even humanized minister of vengeance, but 
simply an angry ghost in snake form. 

The use of the singular number, ‘dragoness,’ is, in itself, 
significant. The Erinyes as ministers of vengeance are indefinitely 
multiplied, but the old ghost-Erinys is one, not many; she is the 
ghost of the murdered mother. Clytaemnestra herself is the real 
‘dragoness, though she does not know it, and by a curious un- 
conscious reminiscence the Erinyes sleep till she, the true Erinys, 
rouses them. 

The mention by Aeschylus of the ‘dragoness’ does not stand 
alone. To Euripides also the Erinys is a snake. In the [phigeneia 
in Tauris? the mad Orestes cries to Pylades, 

‘Dost see her, her the Hades-snake who gapes 

To slay me, with dread vipers, open-mouthed ?’ 
Here it can hardly be said that the conception is borrowed from 
Aeschylus, for assuredly the stage Erinyes of Aeschylus, as he 
consciously conceived them, were in no wise snakes, Moreover 
the ‘Hades-snake’ confuses the effect of the ‘dread vipers’ 
that follow. In his Orestes also’ Euripides makes the Erinyes 
‘maidens with the forms of snakes,’ where it is straining language, 
and quite needlessly, to say that the word édpaxovrmders means 
‘having snakes in their hands or hair,’ 

Art too has these harkings back to the primitive snake 
form. The design in fig. 52 is from a black-figured amphora in 


iy, 131. 2 Bur. Iph, in T, 286. 
3 Kur. Or, 256. 
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the Vatican Museum?, dating about the turn of the 6th and 
5th centuries B.c. We have 
the usual striding flying 
type, the four wings, the 
huntress boots—a type of 
which, as has been shown, it 
is hard to say whether it re- 
presents Gorgon or Harpy. 
There is no context to decide. 
One thing is clear. The vase- 
painter is afraid that we shall 
miss his meaning, shall not 
understand that this winged 
thing striding through the 





air 1s an earth demon, so he 


Fie. 52. 


paints below, moving pari 
passu, a great snake. The winged demon is also a snake®. 


? Passerius, ePict. Wisc. e TAN 9(ede So) VOls xix S99 plore ns 
representation does not stand alone. Among the fragments of vase-paintings 
found in the excavations on the Acropolis, and as yet unpublished, is one of 
considerably earlier style than the design in fig. 52, and with a representation 
exactly similar in all essentials. The winged feet and part of the drapery of 
the figure remain, and below is a large snake with open mouth. Found as it was 
in the ‘ pre-Persian’ débris, this fragment cannot be later and is probably much 
earlier than 480 B.c. 

2 This striding flying pose with the bent knee has been used by some archaeo- 
logists to explain the epithet cauwirovs. But bending or turning the knee is not 
bending or turning the foot. It is possible that in this epithet applied (Aesch. 
Sept. 791) to the Erinys we have merely an expression of the instinct to create an 
uncouth deformed bogey. M. Paul Perdrizet (J/élusine, vol. rx. 1898, p. 99, ‘Les 
pieds ou les genoux a rebours’) makes the interesting suggestion that the xauwimrous 
*Epwis may be an Erinys with feet turned the reverse way, a horrid distorted 
cripple. This peculiar form of deformity was not unknown among the ancients, as 
witness the statuettes cited as examples by M. Perdrizet, a bronze in the British 
Museum (Cat. Walters, no. 216) and a terracotta in the National Museum at Athens 
(Cat. 7877: Stackelberg, Grdber der Hellenen, pl. uxxur. 475). I do not feel 
confident of the rightness of this interpretation for two reasons, firstly, cayimrous 
seems scarcely to be the right epithet for a striking distortion which would rather 
be o7peBdérrous or some such word, and secondly. constant stress is laid on the 
swiftness of the Erinys which would be inconsistent with a crippling deformity. 
On the other hand, figures with their feet reversed may have suggested the inevitable 
back-coming of the Erinys. Mr F. M. Cornford suggests to me that kauwirous is 
the humanized equivalent of yauyérvé, an interpretation proffered by Blomfield 
but rejected in favour of perniz. The suggestion seems to me to carry fresh 
conviction now that the Erinys is seen to be in her original essence and in her 
art-form near akin to Harpy, Sphinx and Bird-woman. Sophocles (Qed. Tyr. 1199) 
calls the Sphinx yauPayvé. In fig. 43 she is claw-footed ; the Harpy to the right 
in fig. 18 has crooked claws for hands. Aeschylus may be using an epithet that 
originally meant ‘clutch-foot’ in some new sense as ‘plying the foot,’ i.e. swift, 
or as ‘ back-returning.’ 
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Most clearly of all the identity of ghost and snake comes out 
in the vase-painting in fig. 53 from 
an archaic vase of the type known 
as ‘ prothesis’ vases, in the Museum 
at Athens.’ They are a class used 
in funeral ceremonies and decorated 
with funeral subjects. Two mourners 
stand by a grave tumulus, itself sur- 
mounted by a funeral vase. Within 
the tumulus the vase-painter depicts 
what he believes to be there. 
Winged eidola, ghosts, and a great 
snake, also a ghost. Snake and 
eidolon are but two ways of saying 
the same thing. The little flutter- 
ing figures here represented are 
merely harmless Keres, not angry 
vindictive Erinyes, but when the 
Erinys developes into an avenger she yet remembers that she is 
a snake-ghost. 

The Gorgon, too, has her snakes. To the primitive Greek 
mind every bogey was earth-born. In the design in fig. 54? 








we have the slaying of the Gorgon Medusa, The inscriptions are 
not clearly legible, but the scene is evident. Perseus attended 
by Athene and one of the nymphs, who gave him the kibisis and 


1 A, Mitt. xvi. p. 379. J.H.S. x1x. 1899, p. 219, fig. 4. 
2 Vienna Museum. Masner, Cat. 221. Annali dell’ Inst. 1866, Tav. d’ agg. R. 2. 
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helmet and winged sandals, is about to slay Medusa. Medusa is 
of the usual Gorgon type, but she holds in her hand a huge snake, 
the double of herself. 

But the crowning evidence as to the snake-form of the Erinys 
is literary, Clytaemnestra’s dream in the Choephort. Clytaemnestra 
dreams that she gives birth to and suckles a snake’. Dr Verrall 
(ad loc.) has pointed out that the snake is here the regular symbol 
of things subterranean and especially of the grave, and he conjectures 
that the snake may have been presented to the eyes of the audience 
by ‘the visible tomb of Agamemnon which would presumably be 
marked as a tomb in the usual way.’ I would go a step further. 
The snake is more than the symbol of the dead; it is, I believe, 
the actual vehicle of the Erinys. The Erinys is in this case not 
the ghost of the dead Agamemnon, but the dead Agamemnon’s 
son Orestes. The symbol proper to the ghost-Erinys is transferred 
to the living avenger. Orestes states this clearly?: 

‘Myself in serpent’s shape 
Will slay her,’ 
And this, not merely because he is deadly as a snake, but because 
he zs the snake, ie. the Erinys. 

Again, when Clytaemnestra cries for mercy, Orestes answers’: 

‘Nay, for my father’s fate hisses thy doom.’ 
The snake-Erinys in the Hwmenides, and here again in the 
Choephori, remains of course merely an incidental survival, import- 
ant mainly as marking the road Aeschylus has left far behind. 
It is an almost unconscious survival of a tradition that conceived 
of the Erinyes as actually ghosts, not merely as the ministers of 
ghostly vengeance. 

Before we leave the snake-Erinys, one more vase-painting must 
be cited, which brings this conception very vividly before us. The 
design in fig. 55 is from an early black-figured amphora of the class 
known as ‘ Tyrrhenian,’ formerly in the Bourguignon collection at 
Naples*. The figure of a woman just murdered lies prostrate over 


1 Aesch. Choeph. 527 and 531. 2 vy. 549. 
3 vy. 927 
TaTpos yap aioa tovde cuplfer popor, 
accepting Dr Verrall’s reading cupi¢e.. 

4 Jahrbuch d. Inst. 1893, p. 93, pl.1. The vase is there interpreted as the slaying 
of Polyxena, but I agree with Dr Thiersch (Tyrrhenische Amphoren, p. 56) that the 
scene represented is the slaying of Eriphyle by Alemaeon. In connection with the 
omphalos-tomb of the vase-painting it is worth noting that at Phlius near the house 
of divination of Amphiaraos there was an omphalos. See P. 1. 13. 7. 
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an omphalos-shaped tomb. The warrior who has slain her escapes 
with drawn sword to the right. But too late. Straight out of 
the tomb, almost indeed out of the body of the woman, rises a 
huge snake, mouthing at the murderer. The intent is clear; it is 





Fig. 


Ot 
Or 


the snake-Erinys rising in visible vengeance. The murderer is 
probably Alemaeon, who has just slain his mother Eriphyle. His 
story, already discussed (p. 220), is as it were the double of that 
of Orestes. The interpretation as Alemaeon is not quite certain. 
It does not however affect the general sense of the scene, Le. a 
murderer pursued by the instant vengeance of a snake-Erinys. 


Before passing to the shift from Erinyes to Semnae it may be 
well to note that another tragedian—priest as well as poet—held 
to the more primitive view, realized definitely that the Erinyes, 
the avengers, were merely angry implacable Keres. ‘To Sophocles 
in the Oedipus Tyrannus Apollo is the minister, not, as in the 
Eumenides, of reconciliation, but of vengeance. He has taken 
over the functions of the Erinyes. With the lightning and fire 
of his father Zeus he leaps full-armed upon the guilty man; 

1 Soph. Oed. Tyr. 469. The attitude of Sophocles towards the Orestes myth, 
and the fashion in which he ignores the conflict between Apollo and the Erinyes, 


cannot be discussed here. It has been ably treated by Miss Janet Case in the 
Classical Review, May 1902, p. 195. 
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but even Apollo cannot dispense with the ancient avengers. With 
him 
‘Dread and unerring 
Follow the Keres.’ 

The Keres here are certainly regarded as a kind of Fate, but to 
translate the word ‘Fates’ is to precipitate unduly the meaning. The 
word calls up in the poet’s mind!, not only the notion of ministers 
of vengeance, but also the reminiscence of ghostly fluttering things. 
He says of the guilty man: 

‘Fierce as a bull is he, 

Homeless, with desolate foot he seeks to flee 

The dooms of Gaia’s central mound. 

In vain, they live and flit ever around.’ 

Again, in the Electra of Euripides’, though the Erinyes are 

fully personified as dog-faced goddesses, yet they are also Keres. 

‘They hunt you like dread Keres, goddesses 

Dog-faced, in circling madness.’ 
Here the word Keres seems to be used because Moirae is of too 
beneficent and omnipotent association; Keres keeps the touch of 
personal ghostly vengeance. 


To resume: the Erinyes are attributive epithets of ghosts, 
formless in Homer, but gradually developed by literature, and 
especially by the genius of Aeschylus, into actual impersonations. 
In accordance with this merely attributive origin it 1s not 
strange that qué Erinyes their cult is practically non-existent. 
In only one instance do we hear of a definite place of worship for 
the Erinyes as such. Herodotus tells us that at Sparta the 
children of the clan of the Aegidae ‘did not survive. Accordingly 
in obedience to an oracle the Aegidae ‘made a sanctuary to the 
Erinyes of Laios and Oedipus.’ 

Here the Erinyes are plainly offended ancestral ghosts, de- 
structive to the offspring of their descendants, and demanding to 
be appeased. In so far as they are ghosts, the ghosts of murdered 
or outraged men, the Erinyes were of course everywhere pro- 
pitiated, but rarely under their ‘Angry’ name. That the natural 
prudence of euphemism forbade. As abstract ministers of 
vengeance we have no evidence of their worship. Clytaemnestra‘ 


ly. 475. 2 Hur. Hl. 1252. 
° Herod. tv. 149. 4 Aesch. Hum. 106. 
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indeed recounts in detail her dread service to the Erinyes, but 
when closely examined it is found to be merely the regular ritual of 
the dead and of underworld divinities ; it has all the accustomed 
marks, the ‘wineless libations’ and the ‘nephalia for propitiation, 
the banquets by might’ offered on the low brazier (€oyapa) 
characteristic of underworld sacrifice (p. 62). The hour was one, 
she adds, ‘shared by none of the gods.’ What she means is none 
of the gods of the upper air, the Olympians proper: it was an hour 
shared by every underworld divinity. Aeschylus has in a word 
transferred the regular ritual of ghosts to his partially abstracted 
ministers of vengeance, and has thereby left unconscious witness 
to their real origin. 


THE ‘SEMNAI THEAL’ 


To these Erinyes, adjectival, cultless, ill-defined, the Venerable 
Goddesses (cepvai Peat) present a striking contrast. If the Erinyes 
owe such substance and personality as they have mainly to poets, 
to Homer first, later to Aeschylus and the other tragedians, with 
the Semnae it is quite otherwise. Their names are of course 
adjectival—almost all primitive cultus names are—but from the 
first, as we know them, they are personal and local. The Erinyes 
range over earth and sea, the Semnae are seated quietly and 
steadfastly at Athens. They are the objects of a strictly local 
cult, never emerging to Pan-Hellenic importance. But for the 
fact that Aeschylus was an Athenian we should scarcely have 
realized their existence; they would have remained obscure local 
figures like the Ablabiae and the Praxidikae. 

In this connection it is of cardinal importance that, though we 
are apt to speak of them as the Semnae, the Venerable Ones, this 
is not their cultus title, not the fashion in which they were 
actually addressed at Athens. They are uniformly spoken of, not 
as the Venerable Ones, but as the Venerable Goddesses! (ai ceuvai 
Meat). The distinction is important. It marks the fact that the 
Semnae from the first moment they come into our view have 


1 Pausanias (1. 31. 2) mentions one other place in Attica where the Semnae are 
worshipped under this name. At Phlya in one and the same sanctuary there were 
altars of Demeter Anesidora, of Zeus Ktesios, of Athene Tithrone, of Kore Protogone 
and of goddesses called Venerable (Leuvav dvoyafouévwv Uewr). 
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attained a complete anthropomorphism, have passed from ghosts 
to goddesses'; they are clearly defined personalities with a definite 
cultus; they are primitive forms, in fact the primitive forms, of 
earth goddesses, of such conceptions as culminated finally in the 
great figures of Demeter and Kore, Other such figures are, for 
Athens the two Thesmophoroi, who are indeed but developments, 
other aspects, of the Semnae; for Eleusis the ‘two goddesses, To 
Hew, known to us by inscriptions and reliefs; for Aegina Damia 
and Auxesia; and for the rest of Greece many another local form, 
dual or triune, which need not now be enumerated. The process 
of this gradual anthropomorphism, this passage from sprite and 
ghost and demon to full-fledged divinity will be fully traced when 
we come to the ‘making of a goddess’ (p. 257). For the present it 
can only be noted that the term ‘ goddesses’ sharply differentiates 
the Semnae from the Erinyes, who, save for sporadic literary 
mention, never attained any such rank. Euripides? does indeed 
make Orestes call the Erinyes ‘dread goddesses,’ but Aeschylus* 
is explicit: ‘their adornment («ocwos) was neither human nor 
divine. It must be distinctly understood that, as the Semnae 
are goddesses, they are dealt with at this point only by anticipa- 
tion, to elucidate the transformation effected by Aeschylus. 

What we certainly know of the Semnae, as distinct from 
kindred figures such as the Eumenides, is not very much, but 
such as it is, is significant. We know the site of their sanctuary, 
something of the aspect of their images, something also of their 
functions and of the nature of their ritual. We know in fact enough, 
as will be shown, to feel sure that like the Erinyes they were 
underworld potencies, ghosts who had become goddesses. The 
origin of the two conceptions is the same, but their development 
widely different, and moreover we catch it arrested at a different 
stage. 

It is obvious from the play of the Humenides that the worship 
of the Semnae at Athens was of hoary antiquity. It is true that 
Diogenes Laertius‘ states (on the authority of the augur Lobon) 


1 The best evidence of this is the language, always ceremonial, of oaths taken in 
the law courts, where we may be sure the Semnae are invoked by their official title, 
e.g. Deinarchus c. Dem. 47. Mapriipouar Tas ceuvas Beds, w dvdpes "APnvato. But so 
far as I am aware the Semnae are never alluded to merely as Semnae. 

2 Eur. Or. 259. ; 3 Aesch. Hum. 55. 

4 Diog. Laert. 1. x. 6. See Demoulin, Epiménide de Créte, p. 110. 
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that the sanctuary of the Semnae at Athens was founded by 
Epimenides. The scene of the operations of Epimenides was un- 
doubtedly the Areopagos, but, as the purification of Athens took 
place in the 46th Olympiad, the statement that he founded the 
sanctuary must be apocryphal. Very likely he may have revived 
and restored the cult. Diogenes says that he took a number of 
black and white sheep and led them up to the Areopagos and 
thence let them go whither they would, and he commanded those 
who followed them to sacrifice each of them wherever the sheep 
happened to lie down, and so the plague would be stayed. 
Whence even now, adds Diogenes, you may find in the Athenian 
demes nameless altars in memory of this atonement. Some such 
altar as this was still to be seen at or near the Areopagos when 
St Paul preached there, and such an altar may have become 
associated with the Semnae, who like many other underworld 
beings were Nameless Ones. 


The site of the worship of the Semnae was undoubtedly some 
sort of cave or natural chasm amplified artificially into a sanctuary. 
Such caves, clefts or chasms are, as has already been shown (p. 125), 
the proper haunts of underworld beings; they are also usually, 
though not uniformly, primitive. Of the sanctuary and the cultus 
images Pausanias! speaks as follows. After describing the Areo- 
pagos and the two unwrought stones called ‘Transgression ’ 
(vPprs) and ‘ Pitilessness’ (avavdeia) on which accused and accuser 
stood, he says ‘And near is a sanctuary (‘epov) of the goddesses 
whom the Athenians call Semnae, but Hesiod in the Theogony 
calls Erinyes. Aeschylus represents them with snakes in their 
hair, but in their images there is nothing frightful, nor in the 
other images of the underworld gods that are set up. There is a 
Pluto also and a Hermes and an image of Ge. And there those who 
have been acquitted in a suit before the Areopagos sacrifice. And 
others besides sacrifice, both strangers and citizens, and within 
the enclosure there is the tomb of Oedipus.’ 

Pausanias by his reference to Aeschylus betrays at once the 
source of his identification of the Semnae with the Erinyes. The 
statement cannot be taken as evidence that prior to Aeschylus 
any such identification was current. After the time of Aeschylus, 

iP. 1, 28. 6. 
H. 16 
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classical writers, except when they are quoting ritual formularies, 
begin to accept the fusion and use the names Erinyes, Eumenides, 
and Semnae as interchangeable terms. A like laxity unhappily 
obtains among modern commentators. 


The statement of Pausanias, that about the cultus images of 
the Semnae there was nothing frightful, is important, as showing 
how foreign to the Semnae was the terror-haunted conception of 
the tragic Erinys. Aeschylus might fuse the Erinyes and the 
Semnae at will, but the cultus images of the Semnae take on no 
attribute of the Erinyes. About these cultus images we learn 
something more from the scholiast on Aeschinest. Commenting 
on the Semnae he says ‘These were three in number and were 
called Venerable Goddesses, or Eumenides, or Erinyes. Two of 
them were made of lychnites stone by Scopas the Parian, but the 
middle one by Kalamis.’ Here again we must of course discount 
the statement as regards the triple appellation, at least for a date 
preceding Aeschylus. The number of the statues is noticeable. 
At the time when the scholiast or his informant? wrote the images 
were unquestionably three. The origin and significance of the 
female trinities will be considered later (p. 286). For the present 
it is sufficient to note that the trinity was probably a later stage 
of development than the duality. From the notice of the scholiast 
we cannot be certain that the images were originally three ; nay 
more, it looks as if there was some reminiscence of a duality. 
Moreover the scholiast on the Oedipus Coloneus* expressly states 
that according to Phylarchus the images of the Semnae at Athens 
were two in number. He adds that according to Polemon they 
were three. That the number three ultimately prevailed is highly 
probable, indeed practically certaim. The scholiast on Aeschines 
goes on to say ‘the court of the Areopagos adjudged murder cases 


1 Schol. ad Aeschin. c. Timarch. 1. 188 ¢ ‘rats oeuvais eats.’ Tpets qHoayv avrac 
at Aeyouevan ceuval Beal 7 Ev pevides 7 “Epwvies, ov Tas pev Ovo ras Exar épwiev 
Dkéras o Idpvos memolnkey €K THs ixvirou NiLOov Ti dé peony Kadaues. oi dé 
“Apeomaryirau Tpets Tov ToU unvos Tue pas Tas poviKas Oikas €dikagov exdory Tov Oewy 
play Tpepay dmovemovTes. my dé Ta MELO Lee. avrats Lepa. Tomava Kal yara €v adyyeot 
Kepapelors. acl wéevra avras I'js evar kat VKdrovus, oi dé UKdrovs cal Hvwviuns jy 
kal [jv dvoudgecbar, k\ynOjvar d€ Hipevidas éminpécrepov [de conj.: éminpa Vat. éxi 
’Opécrov cett.| mpwrov Kadoupévas. 

2 Dr Wellmann (de Istro 14) has shown that in all probability the information 
of the scholiast is borrowed from the treatise of Polemon quoted by Clement of 
Alexandria in his Protrepticus, p. 41. 

®° Schol. ad Oed. Col. 39 ‘€ugoBo. Beat.’ Pirapyds Pyor dvo avras eivar Ta TE 
ayddwata “AOjvyce Sto, ILoNguwv dé Tpets adrds pyat. 
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on three days in each month, assigning one day to each goddess.’ 
The three days were probably a primitive institution, three being 
a number sacred to the dead, and these three days may have 
helped the development of the threefold form of the Semnae. 
Later in considering the Charites and other kindred shapes (p. 286) 
it will be shown that many different strands went to the weaving 
of a trimity. The strictly definite number of the Semnae, be it 
two or three, is in marked contrast to the indefinite ‘ wondrous 
throng’ (@avpacrtos Aoyos) of the Aeschylean Erinyes. The 
contrast may have been softened, if in the concluding scene the 
chorus of Erinyes filed away in groups of three. 

The sanctuary of the Semnae was, in the narrower sense of 
the word ‘sanctuary, a refuge for suppliants. This is, of course, 
a trait that it has in common with many other precincts. Thucy- 
dides? tells how in the conspiracy of Kylon some of the con- 
spirators sat down at the altars of the Venerable Goddesses, and 
were put to death at the entrance. A monument, the Kyloneion, 
was put up close to the Nine Gates to expiate the pollution. 
Plutarch’, in his account of this same conspiracy, adds a curious 
primitive touch: the conspirators connected themselves with the 
image of ‘the goddess’ by a thread, believing thereby they would 
remain immune; the thread broke of its own accord when they 
reached the Semnae; this was taken as an omen of rejection and 
they were put to death. Aristophanes twice alludes to the 
precinct of the Semnae as a place of sanctuary. In the Knights’, 
he makes the outraged triremes say 

‘Tf this is what the Athenians like, we must needs set sail forthwith 

And sit us down in the Theseion or in the Semnae’s shrine.’ 

In the Thesmophoriazusae*, when Mnesilochus is about to make 
off in a fright, Euripides asks 

‘You villain, where are you off to?’ 
and the answer is 
‘To the shrine of the Semnae.’ 

It is noticeable that in both these cases the name given to 
the goddesses of sanctuary is Semnae, not Erinyes or Eumenides. 
1 Thueyd. 1. 126. 2 Plut. Vit. Sol. x1. 

$ Ar, Eq. 1312 
ty 8 apécxyn Tair’ ’AOnvalos KabjoOal por doKet 
és 7d Onoeiov mreotcas 7 ml Tov ceuvav Hedy. 
4 Ar. Thesm. 224 


ETP. ovros ov ot Oeis; 
MN. és 70 ra@v ceuvav Oedy. 
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The confusion of the three was never local, only literary, and by 
the time of Aristophanes it has not yet begun. 

Euripides! is our solitary authority for the fact that the 
sanctuary was also oracular. At the close of the Electra he 
makes the Dioscuri, in a speech not untinged by irony, prophesy 
that Orestes, pursued by the Erinyes, will come to Athens and 
be acquitted by the equal vote, and that in consequence the 
baffled Erinyes will descend in dudgeon into a subterranean cleft 
hard by the Areopagos: ; 

‘A mantic shrine, 
Sacred, adored of mortals.’ 

Oracular functions were ascribed to most, if not all, underworld 

divinities, so that it 1s quite probable that the description of the 


Dioscuri is correct. 


The sanctuary of the Semnae was open to supplants and to 
those who sought oracular counsel, but to one unfortunate class 
of the community, happily a small one, it was rigidly closed. 
These were the people known as ‘second-fated ’ or ‘ later-doomed.’ 
Hesychius’, in explaining the term ‘ second-fated ’ (deutepovrotpos), 
says ‘he is called by some “later-doomed.” So a man is termed 
when the accustomed rites have been performed as though he 
were dead, and later on he reappears alive ; and Polemon says that 
to such it was forbidden to enter the sanctuary of the Venerable 
Goddesses. The term is also used of a man who is reported to 
have died abroad and then comes home, and again of a man who 
passes a second time through the folds of a woman’s garment, as 
was the custom among the Athenians in a case of second birth.’ 

This curious statement is fortunately explained to us in in- 
structive detail by Plutarch in the answer to his 5th Roman 
Question. He there says ‘Those who have had a funeral and 
sepulture as though they were dead are accounted by the Greeks 
as not pure, and they will not associate with them, nor will they 
permit them to approach sanctuaries. And they say that a certain 
Aristinus, who believed in this superstition, sent to Delphi to 
enquire of the god and to ask release from the disabilities this 
custom imposed on him, and the Pythian made answer : 

“Whatsoe’er is accomplished by woman that travails in childbed, 


That in thy turn having done, sacrifice thou to the gods.” 


1 Kur. Hl. 1270. 2 Hesych. s.v. devrepdmorpos. 
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And Aristinus being a good and wise man gave himself up, like 
a new-born child, to the women to wash and swaddle and suckle, 
and all the others who were called “later-doomed ” did the like.’ 
‘But, adds Plutarch, and doubtless most justly, ‘some say that 
these things were done with respect to the “later-doomed ” before 
Aristinus did them, and the custom was an ancient one,’ 

Plutarch says the exclusion was from all sacred rites. In 
this he is probably mistaken. Anyhow in the case of the Semnae, 
and of all underworld divinities, the significance is clear. If 
a man comes back to life after burial rites, the reason to the 
primitive mind is that there is something wrong with him; he is 
rejected by the powers below and unfit to mingle with his fellows 
in the world above; he is highly taboo. Despised of the gods, 
he is naturally rejected of his fellow men. The only chance for 
him is to be born again. 


When we come to the ritual of the Semnae every detail con- 
firms the view that they are underworld beings. From Aeschylus 
himself? we know that ogdyla, animal sacrifices consumed but 
not eaten, were offered to them. Athene bids the Erinyes, after 
they have turned Semnae, 

‘pass below the earth 
With these your sacred sphagia.’ 

The underworld nature of sphagia—the word has no English 
equivalent—has been fully discussed (p. 63). In careful writers, 
as has been seen, it is never interchangeable with (epeta, victims 
sacrificed and eaten. 

The scholiast on Sophocles? speaks of the holocaust of a black 
sheep to the Eumenides, whom he identifies with the Semnae; but, 
as he expressly states that this sacrifice took place in the Pelopon- 
nese, we cannot safely attribute it to the local Semnae of Athens. 
It is probable that odayia formed part of the regular sacrifice 
mentioned by Pausanias as offered to the Semnae by the acquitted; 
shaya belong, as has already been shown, to the class of expiatory 
offerings. It was on odaya, which were also called roysa, that 

1 Aesch, Lum. 1006 


ire xal cpaylwv rOvd’ bd cepvav 
KaTa yns TUpmevar. 

2 Schol. ad Soph. Oed. Col. 42 ‘ras wav’ opwoas Kipevidas’...... Tére yap mp&rov 
Etpevidas K\nOjvar edwevets kpibévre vuxadv map ’AOnvalos kal d\oKavrjoa abrats div 
péhawav év Kapveig [the reading Kapvela is doubtful] ris Ile\orovvyjcov. Piryuwv 
6é 6 Koyukds érépas pol ras ceuvas Oeds Tav Bipevidwy. 
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oaths were taken (p. 64) in the law courts, oaths the extraordinary 
solemnity of which Demosthenes! emphasizes. A man so swearing 
stood on the fragments of victims officially and solemnly slain, and 
devoted himself and his household to destruction in case of perjury. 
By standing on the slain fragments he identifies himself proleptically 
with them. We have no explicit statement that the divinities by 
whom these awful oaths on the roura had to be taken were the 
Semnae, but as the Semnae were the underworld divinities resident 
on the Areopagos, and as they were frequently invoked with the 
local heroes, and as sacrifice was done to them by the acquitted, it 
seems highly probable. If they were the goddesses of oaths, this 
is another link with the Erinyes, the avengers of oaths. It. is 
notable that m an ordinary imprecation in the law-courts they 
take precedence of Athene herself. Thus Demosthenes? says, 
‘T call to witness the Venerable Goddesses, and the place they 
inhabit, and the heroes of the soil, and Athene of the city, and the 
other gods who have the city and the land in their dominion.’ 

We learn from Philo* that no slave was allowed to take part 
in the processions of the Semnae. This in a worship of special 
antiquity and solemnity is natural enough. But it is strange to 
hear from Polemon‘ that there was the same taboo on all the 
Kupatrids. Strange at first sight, but easily explicable. The 
Semnae are women divinities, and in this taboo on the Eupatrids 
there seems to lurk a survival of matriarchal conditions. Aeschylus 
in the Humenides is not concerned, save incidentally, to emphasize 
the issue between matriarchy and patriarchy, between kinship 
through the mother and through the father, but it lies at the 
back of the legend he has chosen for his plot. The stories of 
Orestes and Clytaemnestra, of Alemaeon and Eriphyle, are deep- 
rooted in matriarchy—both look back to the days when the only 
relationship that could be proved, and that therefore was worth 
troubling about, was that through the mother; and hence special 

1 Dem. c. Aristocr. p. 642. 2 Dem. ec. Dein. 47. 

3 Philo de praest. liber p. 8868 616 wot doxodow of Tay “ENAjvev d&vdepKécraror 
"AOnvator rv emt Tals ceuvais Beals Tourhy brav oTé\Nwor Godoy undéva mpochauBavew. 

4 Schol. ad Soph. Oed. Col. 489 ‘dmvara dwvar.’ Todo ard Tis Spwuevyns Ovolas 
rais Hipevior: pera yap jovylas Ta lepa Spor kal dia To0TO of wey dro Hov’xou Aiovow 
airats kaOdmep Ilokéuwy év Tots pos ’Eparocbévny pyaiv otirw, To dé Trav Evmarpioav 
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vengeance attends the slayer of the mother. In the light of this 
it 1s easy to understand why in the worship of the Semnae the 
family of Eupatrids—those well-born through their fathers—had 
no part. For them Apollo Patréos was the fitter divinity. The 
family of the Eupatrids had their own rites of expiation, ancestral 
rites significantly called +atpia, paternal. These rites as described 
by Dorotheos have been already discussed (p. 60). 

The name of the family that held the priesthood of the Semnae 
is also recorded; they were the Hesychidae whom Hesychius' 
describes as ‘a family of well-born people at Athens.’ Polemon 
is again our authority for connecting these ‘Silent Ones’ with the 
cult of the Semnae. He is quoted by the scholiast already cited 
(p. 246 note). In commenting on the expression ‘uttering words 
inaudible’ the scholiast says ‘This is from the sacrifice performed 
to the Eumenides. For they enact the sacred rites in silence, and 
on account of this the descendants of Hesychos (the Silent One) 
sacrifice to them, as Polemon says in his writings about Erato- 
sthenes, thus: “the family of the Eupatrids has no share in this 
sacrifice”; and then further, “in this procession the Hesychidae, 
which is the family that has to do with the Venerable Goddesses, 
take the lead.” And before the sacrifice they make a preliminary 
sacrifice of a ram to Hesychos...giving him this name because 
of the ritual silence observed. His sanctuary is by the Kyloneion 
outside the Nine Gates.’ 

Though these remarks of the scholiast are prompted by the 
cult of the Eumenides at Colonos, it is quite clear that Polemon 
is speaking of the Semnae at Athens. He states three important 
facts. The cult of the Semnae was in the hands of a clan descended 
from a hero called aetiologically ‘the Silent One.’ Sacrifice to the 
goddesses was regularly preceded by the sacrifice of a ram to the 
eponymous hero. That hero had a sanctuary of his own outside 
the Nine Gates of the old Pelasgic fortification, and near the 
historic monument of Kylon. The name ‘Silent One’ is possibly 
a mere cultus epithet, used to preserve safely the anonymity of 
the hero; heroes, as will later (p. 339) be seen, are dangerous persons 
to mention. On the other hand Hesychos may have been the 
actual name of a real hero, and after his death it may have seemed 
charged with religious significance. This seems quite possible, 
the more so as the name was adopted by the whole family. The 


1 Hesych. s8.v. yévos ’AOjvnow lOayevGv. 
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female form Hesychia was a proper name in the days of Nikias, 
and it is curious to find that even then an omen could be drawn 
from it. Plutarch recounts that when the Athenians were taking 
omens before the Syracusan expedition an oracle ordered them to 
fetch a priestess of Athene from Clazomenae. They found, when 
they got her, that her name was Hesychia; and this seemed ‘a 
divine indication that they should remain quiet.’ 

The scholiast speaks of Hesychidae, male members of the family 
of Hesychos, but if we may trust Callimachus? it was the women 
of the family who brought burnt-offermgs; and these offerings 
were, as we should expect, wineless libations and honey-sweet 
cakes. The name of the priestesses was according to Callimachus 
Antecpat, and it is no doubt from this source that Hesychius® gets 
his gloss, ‘ Leteirai, priestesses of the Semnae.’ 

The Semnae were women divinities served by priestesses, and 
it is noticeable that Athene, who was ‘all for the father, promises 
to the Erinyes that, if they become Semnae, they shall have 
worshippers, both men and women? But when the procession to 
the cave is actually formed, in strict accordance no doubt with the 
traditional ritual of the place, it is women attendants who bring 
the ancient image, 

‘A goodly band, 
Maidens and wives and throng of ancient dames°®.’ 
It can scarcely be doubted that among these ancient dames were 
members of the clan of Hesychids. 

Aeschylus® has left us other notes of underworld significance 
in the ritual of the Semnae. When the procession is forming for 
the cave Athene speaks : 


‘Do on your festal garments crimson-dyed 

For meed of honour, bid the torches flame— 
So henceforth these our visitants shall bless 
Our land and folk with shining of their grace.’ 


1 Plut. Vit. Nik. x11. 
2 Callim. frg. (Schneider, 11. 123) 
Nygard’ ai kal ryow del wedindéas dumrvas 
Ayjrerpar kalew €\\axov “Haovyxldes. 
3 Hesych. s.v. Anreipacs iéperac Tv ceuvdv Oewv. 
4 Aesch. Hum. 856. 5 vy. 1026. 
§ Aesch. Hum. 1028 
powiKxoBamrros évdurots écOjuacw 
TyuLaTe Kal TO Héyyos Opuacbw updos, 
dws av etppwv 70’ oma xOGovds 
TO Nourdv evdvdporor Tuupopats mpér7. 
The construction of tiyuare is uncertain, there being no expressed grammatical 
object ; but the two ritual factors, the torches and crimson garments, are certain. 
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Athene proffers for guerdon to the Semnae the ritual that as under- 
world goddesses was already theirs, torches and crimson raiment. 

In connection with the torches it cannot be forgotten that 
some, though possibly not all, the sittings of the court of the 
Areopagos took place by night, doubtless in honour of the under- 
world goddesses who presided. In Lucian’s time, at least, these 
sittings were almost proverbial. He says of a man_ perceiving 
with difficulty!, ‘unless he chance to be stone-blind or like the 
Council of the Areopagos which gives its hearing by night’: and 
again in the Hermotimus? ‘he is doing it like the Areopagites who 
give judgment in darkness.’ To these sittings in the night-time 
it may be that Athene refers when she says* 

‘This court I set, untouched of gain, revered, 

Alert, a wakeful guard o’er those who sleep.’ 
The garments of crimson or purple dye point to a ritual of 
placation and the service of the underworld. This is clearly 
shown in the details given by Plutarch‘ of the rites of placation 
performed annually for those who fell in the battle of Plataea. 
‘On the 16th day of the month Maimakterion the archon of 
Plataea, who on other days may not touch iron nor wear any 
garment that is not white, puts on a crimson chiton and taking a 
hydria and girded with a sword goes to the sepulchres. There 
with water from the spring he washes the stelae and anoints 
them with myrrh; he slays a black bull, prays to Zeus and 
Hermes Chthonios, and invokes to the banquet and the blood- 
shed the heroes who died for Greece.’ 

The crimson-purple is blood colour’, hence it is ordained for 
the service of the dead. It has already been noted (p. 144) that 
Dion® when he took the great oath in the Thesmophorion identi- 
fied himself with Kore of the underworld by putting on her 
crimson robe and holding a burning torch. Purple, Pliny’ tells us, 
was employed when gods had to be appeased. 

1 Luc. de domo 18. 2 Lue. Hermot. 806. 

% Aesch. Hum. 706. 4 Plut. Vit. Aristid. xxi. 

5 Of. aiuare powdy (Il. xvi. 159). gowds, potrE and pédvos are not far asunder : 
ef. also the tragic use of alua for corpse. For purple in the ritual of the dead, see 
Diels, Sibyllinische Blitter, p. 69 note. Since the above was written Dr Headlam 
has conclusively shown that the crimson worn by the Semnae marks them as 
pérouxor, see his ‘Last Scene of the Eumenides,’ J.H.S. xxv1. 1906, p. 268. 

6 Plut. Vit. Dion. v1. mepiBddderar riv moppupida rijs Beot Kal NaBdw dada 


Katoevnv dmréuvvuact. 
7 Plin. N. H. 1x. 60 purpura dis advocatur placandis. 
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The purple robes, the torches, the night-time, above all the 
ophayia, point to a dread underworld ritual, a ritual that shows 
clearly that the darker side of the Venerable Ones was not far 
remote from the Erinyes. But Aeschylus, whose whole mind is 
bent on a doctrine of mercy, naturally emphasizes the brighter 
side of their functions and worship. Athene! herself knows that 
they are underworld goddesses, that they must have low-lying 
altars and underground dwellings; only so seated will they ever 
feel really at home. She remembers even that for their feast they 
must have the wineless sacrifice that drives them mad?; but she 
bids them leave this madness, and they for their part promise that 
the earth, their kingdom as vengeful ghosts, shall cease to drink 
the black blood of citizens. Henceforth they will be content with 
the white side of their service’. 

‘From this great land, thine is the sacrifice 


Of first-fruits offered for accomplishment 
Of marriage and for children *’ 


Again Athene offers what was theirs from the beginning. 
Underworld goddesses presided 
over marriage: in later days, as 
Plutarch® tells us, it was the 
priestess of Demeter; earlier we 
can scarcely doubt it was the 
Semnae. Here they stand in 
sharp contrast to the Erinyes, who 
are all black. Who would have 
bidden an Erinys to a marriage 
feast? as well bid Eris who, in 
form (fig. 56) and function as 
perhaps in name, was but another 





Fie. 096. 


Erinys, Eris 


‘The Abominable, who uninvited came 
And cast the golden fruit upon the board.’ 


1 Aesch. Hum. 804. The significance of the écydpa as distinguished from the 
Bwyuds has been already discussed (p. 61). : 
Aesch. Hum. 860. 

Aesch. Eum. 980. 

v. 834. 

Plut. Conj. Praec. Proem. wera Tov marpiov Oecuor by buty 7 THs Anunrpos iépea 
TUVELPyYUMEVaLs EPNPLOTEV. 


ap © 


v| The ‘Semnai Theat’ 251 


The Erinyes transformed to Semnae ask Athene what spells 
they shall chant over the land. She makes answer?: 


‘Whatever charms wait on fair Victory 

From earth, from dropping dew and from high heaven, 
The wealth of winds that blow to hail the land 
Sunlit, and fruits of earth and teeming flocks 
Untouched of time, safety for human seed.’ 


The chorus accept these functions of health and life, and chant 
their promised guerdon’, 

‘No wind to wither trees shall blow, 

By our grace it shall be so; 

Nor that nor shrivelling heat 

On budding plants shall beat 
With parching drouth 
To waste their growth, 

Nor any plague of dismal blight come creeping ; 
But teeming, doubled flocks the earth 
In her season shall bring forth, 
And evermore a wealthy race 
Pay reverence for this our grace 

Of spirits that have the rich earth in their keeping.’ 

We are reminded that Ploutos himself, the Wealth of the 
underworld, had, according to Pausanias®, a statue in the precinct 
of the Venerable Goddesses. Moreover it is impossible to hear the 
words ‘no wind to wither trees shall blow’ without recalling the 
altar of the Wind-stillers (Etéaveyor), which stood somewhere on 
the western slope of the Areopagos. Arrian‘, speaking of the 
statues of Harmodios and Aristogeiton, says ‘they stand at Athens 
in the Cerameicus where we go up to the citadel, just opposite 
the Metroon not far from the altar of the Wind-stillers. Whoever 
has been initiated in the Eleusinia knows the altar of the Wind- 
stillers which stands on the ground.’ A low-lying altar doubtless, 
an eschara, for, as has already been shown (p. 65), the winds were 
to primitive thinking ghosts or caused by ghosts and worshipped 
with underworld sacrifices. Hesychius’ tells us that there was at 
Corinth a family called the Wind-calmers. The Areopagos was a 


1 Aesch. Hum. 903. 
2 Aesch. Hum. 938. The translation offered only attempts to render the general 


sense of this difficult passage, a sense sufficiently clear for the immediate purpose. 
No satisfactory explanation has yet been offered of the enigmatic 7d «uh wepav dpov 
rémwy, see Dr Verrall, ad loc. 
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4 Arrian, Anab. m1. 16. 8. 

5 Hesych. s.v. ’Avewoxotrat. 
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wind-swept hill. It was thence, according to a form of the legend 
recorded by Plato?, that Boreas caught up Oreithyia. 

The Semnae claim as their special ‘grace?’ control over the 
winds. As goddesses who bring the blessings of marriage and of 
fertile breezes, they are but good fructifying Keres like the 
Tritopatores already discussed (p. 179); the Erinyes are blighting 
poisonous Keres, who Harpy-like foul the food by which men live. 


The Erinyes, in the play of Aeschylus, are transformed into 
Semnae, into the local goddesses of Athens. Of this there is no 
shadow of doubt. They accept the citizenship of Pallas*, and they 
are actually hailed as Semnae*. Aeschylus it is true never 
definitely states that they entered the cleft of the Areopagos, 
but Euripides, manifestly borrowing from him, is as has been 
seen explicit. 

Such a conversion may have been gratifying to the patriotism 
of an Athenian audience, but Athenian though he is, it is not the 
glorification of a local cult that inspires Aeschylus; it is the re- 
conciliation of the old order of vengeance with the new law of 
mercy. It is significant in this connection that Aeschylus, or 
some one who took his meaning, gave to the play the title, not as 
we should expect of Semnae, but of Humenides. The moral of the 
play is thereby emphasized. 

It is, to say the least, curious that a play called traditionally, 
if not by the author, the ‘Huwmenides’ should contain no single 
mention of the Eumenides by this name. Harpocration’®, com- 
menting on the word Eumenides, says ‘Aeschylus in the Humenides, 
recounting what happened about the trial of Orestes, says that 
Athene, having mollified the Erinyes so that they did not deal 
harshly with Orestes, called them EKumenides. Aeschylus says no 
such thing. The text of the play contaims no mention of the 
Eumenides, though in the hypothesis prefixed to the text occur 


1 Plat. Phaedr. p. 229. The legend no doubt took its rise in the Areopagos, 
where the king’s daughter was flower-gathering, or fetching water from the 
Enneakrounos just outside the city gate. It was transplanted later with many 
another legend and eult to the banks of the Ilissus, outside the enlarged city. 

2 Aesch. Ewm. 939. 

> Aesch. Hum. 916 6éfouar I1ddXados Evvoiktar. 

4 y. 1041 dedp’ ire, ceuvai. 
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the following words: ‘ Having prevailed by the counsel of Athene, 
he (Orestes) went to Argos, and when he had mollified the 
Erinyes he addressed them as Eumenides'’ Harpocration attri- 
butes to Athene in the play what the hypothesis notes as done by 
Orestes in the sequel at Argos. By his use of the word ‘ mollified ’ 
(mpaivaca) he betrays, I think, the source of his information. It 
must always be remembered that the Orestes legend was native 
to Argos and at Argos the local cult was of Eumenides not 
Semnae. 


THE EUMENIDES. 


The worship of divinities bearing the name of Kumenides, 
though unknown at Athens*, was wider-spread than that of the 
Semnae, which is found nowhere outside Attica. It was possibly 
for this reason that Aeschylus or later tradition gave this name 
to the play. The Semnae were familiar figures at Athens, and, 
spite of many underworld analogies, the shift from Erimyes to 
Semnae must have been a difficult one. A great deal is borne for 
the glory of the gods, but there must have been among the audience 
men conservative and hard-headed who would be likely to maintain 
that, all said and done, the Erinyes were not, could not be, Semnae. 
If asked to believe that the Erinyes became Eumenides, they 
would feel and probably say: that is a matter for Colonos, for 
Argos, for Sekyon to consider; it affects no Athenian’s faith or 
practice. At Colonos it is certain that goddesses were worshipped 
who bore the name of Eumenides, goddesses of function and ritual 
precisely identical with the Semnae, but addressed by a different 
cultus epithet. We have the express statement of Sophocles’, 
who, as a priest himself and a conservative, was not likely to 

1 Aesch. Lum. hypoth....7s Bovdy vixjoas xarpdOev els “Apyos, tas dé "Epuwias 
rpaivas mpornyopevcey Eiuevridas. To suit the statement of Harpocration, mpaiivas 
has been altered to mpaiivaca. 

2 There is no evidence that can be relied on to show that before Aeschylus wrote 
his play the Semnae ever bore the title of Eumenides. Pausanias indeed (vir. 25. 1) 
quotes an oracle from Dodona ostensibly belonging to the mythical days of Apheidas, 
in which the title Eumenides is given to the goddesses of the Areopagos, 

ppageo 8’ "Apeby re mayov, Bwpovs Te Ovwdets 
Eipevidav Kr, ; ; 
And this oracle, he says, the Greek called to mind when the Peloponnesians came 


against Athens in the time of Codrus. The passage stands alone, and oracle- 


mongering was rife at all times. 
* Soph. Oed. Col. 41. 
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tamper with ritual titles. He makes Oedipus ask the stranger 
who they are whose dread name he is to invoke. The answer 
is explicit : 

‘Eumenides all-seeing here the folk 

Would call them: other names please otherwhere.’ 

Sophocles no doubt shows the influence of Aeschylus in his 
‘other names please otherwhere. He realizes that Eumenides 
and Semnae are ‘one form of diverse names! This truth it was 
the mission of the reconciling monotheist always to preach, but 
he would: scarcely dare to tamper with the familiar titles of 
a local cult. In fact by this very statement, that elsewhere the 
goddesses bore other names, he makes the local appellation certain. 
He may indeed have brought Oedipus to Colonos rather than 
to the Areopagos, where he had also a grave, just because the 
local attributive title of the goddesses at Colonos suited the 
gentle moral of his play. 

Again when Oedipus asks to be taught to pray aright, the 
Chorus lay emphasis on the title Eumenides. 

‘That, as we call them Kindly, from kind hearts 
They may receive the suppliant?.’ 

So strong is the exclusiveness of local cults that, had the title 
of Eumenides occurred only at Colonos, neither Aeschylus nor 
tradition would perhaps have ventured to assume it for the 
Semnae. But from Pausanias we learn of sanctuaries of the 
Eumenides at Titane* near Sekyon, at Cerynaea‘ in Achaia, and 
in Arcadia near Megalopolis®. The sanctuary between Sekyon 
and Titane consisted of a grove and a temple. Pausanias ex- 
pressly says these belonged to the goddesses whom the Athenians 
called Semnae and the Sikyonians Eumenides. The festival in 
their honour was a yearly one, and has already been discussed 
(p. 56). Tradition said that the sanctuary at Cerynaea was 
founded by Orestes, and that ‘if any one stained by blood or 
any other pollution, or impious, entered the sanctuary wishing 
to see it, he straightway went out of his wits by the terrors he 


1 Aesch. Prom. Vinct. 209 
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beheld. The images in it were made of wood!...and they were not 
large. The ritual of the sanctuary at Megalopolis, with its black 
and white sides, addressed severally to the goddesses as Madnesses 
(Maniae) and Kindly Ones (Eumenides), has already been noted 
(p. 56). To the Madnesses Orestes sacrifices, it will be re- 
membered, with underworld rites to avert their wrath; to the 
Kindly Ones when healed, and after the same fashion as to the 
gods; the clearest possible instance of two stages of development 
in ritual and theology, of azrotpomn side by side with Oeparreca. 
To these four instances of the cult of the Eumenides a fifth 
may safely be added, the sanctuary at or near Argos. Of any 
such sanctuary we have no literary record, but we have what is 
of even greater value—monumental evidence. Three votive reliefs 
dedicated to the Eumenides have been found at the little church 
of Hag. Johannes, about half-an-hour to the east of the modern 


village of Argos®. They 
are still preserved in Ate e (a | /N 
ENT SIN 









the local museum of 
the Demarchy. The 
material of all three is 
the hard local lime- 
stone, and they must 
have been set up in a 
local sanctuary. The 
sanctuary of Titane was 
nearly twenty miles 
away, too far to admit 
of any theory of trans- 
portation. All three 
are inscribed, and in 
each the dedicator is 
a woman. The relief 
reproduced in fig. 57 
was found built into 
the outside of the Fia. 57. 

Church of Hag. Jo- 

hannes. It is clearly inscribed Evweviow evydv, a vow or prayer 
to the Eumenides. The beginning of the inscription is lost, but 
enough remains, ..7 A.. eta, to show that a woman dedicated 


1 At this point unhappily a lacuna occurs. * A. Mitt. 1v. 1879, pl. rx. p. 176. 
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it, and that she was probably an Argive. It is a woman’s 
offering, but she likes to have her husband carved upon it and 
she lets him walk first. Perhaps he went with her to the 
sanctuary and offered sacrifice of honey and water and flowers 
and a ewe great with young’. 

‘The first-fruits offered for accomplishment 

Of marriage and for children.’ 

About the figures of the Eumenides at Argos, as of the 
Semnae at Athens, ‘there is nothing frightful. These are not 
the short-girt huntress women of the vases, nor yet the loathly 
black horrors of tragedy; they are gentle, staid, matronly figures, 
bearing in their left hands, for tokens of fertility, flowers or fruit, 
and in their right, snakes? as the symbols, not of terror and 
torture, but merely of that source of wealth, the underworld; 
but for the snakes, which lend a touch of austerity, they would 
be Charites (p. 297). From the inscriptions these reliefs are 
certainly known to be later than Aeschylus, but because a poet 
writes a great play at Athens the local stonemason does not alter 
the type of the votive ofterimgs he supplies. Why should he 
frighten pious women and perhaps lose his custom? The Erinys 
of tragedy took strong hold of literature, but even at Athens 
there was a sceptic to whom the great conversion scene was merely 
absurd. If we may trust Suidas*, the comic poet Philemon held 
to it that ‘the Semnae were quite other than the Eumenides,’ 
and we may be sure that the humour of the situation attempted 
would lose nothing in his hands. Great though the influence of 
Aeschylus over the educated undoubtedly was, it was powerless 
to alter traditional types in art; equally powerless we may be 
sure to abate or alter one jot or one tittle of hieratic ceremonial. 
The Erinyes remained Erinyes, and in popular bogey form went, 
as has been seen (p. 232), to people with horrors a Christian hell. 
Man was not ready yet to worship only the Kindly Ones. For 
generations, nay centuries, he must bear the hard yoke of 
atotpow before he might offer to gods remade in his own image 
the free-will offering of a kindly Oepazreia. 


1 The regular ritual offerings at Titane, see P. 1. 11. 4 and Aesch. Hum. 8384. 

2 The archaic marble statuette found at Olympia and representing a woman 
with polos on her head and a snake in each hand may very possibly be one of three 
Eumenides. See Olympia, vol. 11. p. 27. 

3 Suidas s.v. Evpevides: Pityjuwv dé 6 Kkwuixds éErépas Pyol Tas Deuvas Oeds Tov 
Eipevidwv. 


CHAPTER: Viz 
THE MAKING OF A GODDESS. 
‘oY rap rH FYNaiKA MeEMIMHTAl KYHCEel Kal FeNNHcel AAAA fYNH HN.’ 


In the last chapter we have traced the development from 
Keres to Erinyes, and have seen that, on the whole, this develop- 
ment was a downward course. The Erinyes are in a sense more 
civilized than the Keres; they are beings more articulate, more 
clearly outlined and concerned with issues moral rather than 
physical; but the career they start as angry souls they end as 
Poinae, ministers of vindictive torment; there is in them no 
element of hope, no kindly impulse towards purification, they 
end where they began as irreconcileable demons rather than 
friendly gods. 

We have further marked the attempt of Aeschylus to turn the 
vindictive demons of the old religion into the gentler divinities of 
the new, and we have seen that, for all his genius, the attempt 
failed wholly. The Erinyes never, save here and there to a 
puzzled antiquarian, became really Semnae; the popular instinct 
of their utter distinctness remained sound. We have now to note 
that, where the genius of a poet fails, the slow-moving widespread 
instinct of a people may prevail ; ghosts are not wholly angry, and 
the gentler form of ghost may and does become a god. 


The line between a spirit (daiwov) and a regular god (@e0s) is 
drawn with no marked precision. The difference is best realized 
by remembering the old principle that man makes all the objects 
of his worship in his own image. Before he has himself clearly 
realized his own humanity—the line that marks him off from other 


H, 17 
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animals, he makes his divinities sometimes wholly animal, some- 
times of mixed, monstrous shapes. His animal-shaped gods the 
Greek quickly outgrew; something will be said of them when we 
come to the religion of the Bull-Dionysos. Mixed monstrous 
shapes long haunted his imagination ; bird-woman-souls, Gorgon- 
bogeys, Sphinxes, Harpies and the like were, as has been seen, 
the fitting vehicles of a religion that was mainly of vague fear. 
But as man became more conscious of his humanity and pari passu 
grew more humane, a more complete anthropomorphism steadily 
prevailed, and in the figures of wholly human gods man mirrored 
his gentler affections, his advance in the ordered relations of 
life. 

Xenophanes', writing in the 6th century B.c., knew that God is 
‘without body, parts or passions,’ but he knew also that, till man 
becomes wholly philosopher, his gods are doomed perennially to 
take and retake human shape. His thrice-familiar words still bear 
repetition : 

‘One God there is greatest of gods and mortals ; 

Not like to man is he in mind or body. 

All of him sees, all of him thinks and hearkens....... 
But mortal man made gods in his own image 

Like to himself in vesture, voice and body. 

Had they but hands, methinks, oxen and lions 

And horses would have made them gods like-fashioned, 
Horse-gods for horses, oxen-gods for oxen.’ 

We are apt to regard the advance to anthropomorphism as 
necessarily a clear religious gain. A gain it is in so far as a 
certain element of barbarity is softened or extruded, but with 
this gain comes loss, the loss of the element of formless, monstrous 
mystery. The ram-headed Knum of the Egyptians is to the mystic 
more religious than any of the beautiful divine humanities of the 
Greek. Anthropomorphism provides a store of lovely motives for 
art, but that spirit is scarcely religious which makes of Eros a boy 
trundling a hoop, of Apollo a youth aiming a stone at a lizard, of 
Nike a woman who stoops to tie her sandal. Xenophanes put 
his finger on the weak spot of anthropomorphism. He saw that 
it comprised and confined the god within the limitations of the 
worshipper. It is not every religion that advances as far as 
anthropomorphism, but the farthest of anthropomorphism is not 
very far. 


1 Xenoph. frg. 1, 2, 5 and 6. 
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Traces of animal form are among the recognized Greek gods 
few and scattered. Pausanias? heard at Phigaleia of a_horse- 
headed Demeter, and again of a fish-bodied Eurynome? whom 
some called Artemis, but for the most part by the 6th and 5th 
centuries B.C. mixed forms, half animal, half human, belong to 
beings half-way between man and god, demons rather than full- 
fledged divinities and demons malignant rather than beneficent. 
Such are Boreas, Echidna, Typhon and the snake-tailed giants. 

In the design from a black-figured cylix® in fig. 58 we have a 
curious and rare instance of beings of monstrous form, yet obviously 





beneficent. The scene is a vineyard at the time of vintage. On 


the reverse (not figured here) we have the same vintage-setting, 
but goats, the destroyers of the vine, are nibbling at the vine- 
stems. On the obverse (fig. 58) we have snake-bodied nymphs 
rejoicing in the grape harvest. Two of them hold a_ basket 
of net or wicker in which the grapes will be gathered, a third 
holds a great cup for the vine-juice, a fourth plays on the 
double flutes. 


' P. vit. 42. 4. The material for the study of the non-human forms taken by 
Greek gods has been recently collected by Dr M. W. de Visser, Die nicht-men- 
schengestaltigen Gétter der Griechen, 1903. 

sub, (yilr. 41,63 

’ Munich. Published and discussed by Dr Béhlan, ‘ Schlangenleibige Nymphen,’ 
Philologos tvu. N.F. x1. 1, and see ‘ Delphika,’ J. H.S. xrx. 1899, p. 216, note 1. 
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Unhappily we can give no certain name to these kindly grape- 
gathering, flute-playimg snake-nymphs. They are dpaxovtaders 
xopat, but assuredly they are not Ermyes and we dare not even 
call them Eumenides. Probably any Athenian child would have 
named them without a moment’s hesitation, but we must be 
content to say that, in their essence, they are Charites, givers 
of grace and increase, and that their snake-bodies mark them not 
as malevolent, but as earth-daemons, geni of fertility. They are 
near akin to the local Athenian hero, the snake-tailed Cecrops, 
and we are tempted to conjecture that in art, though not in 
literature, he may have lent his snake-tail to the Agraulid 
nymphs, his daughters. Later it will be seen that earth-born 
goddesses, though they shed their snake-form, keep as their 
vehicle and attribute the snake they once were. 


THE MOTHER AND THE MAID. 


The gods reflect not only man’s human form but also his 
human relations. In the Homeric Olympus we see mirrored a 
family group of the ordinary patriarchal type, a type so familar 
that it scarcely arrests attention. Zeus, Father of Gods and men, 
is supreme; Hera, though in constant and significant revolt, 
occupies the subordinate place of a wife; Poseidon is a younger 
brother, and the rest of the Olympians are grouped about Zeus 
and Hera in the relation of sons and daughters. These sons and 
daughters are quarrelsome among themselves and in constant 
insurrection against father and mother, but still they constitute 
a family, and a family subject, if reluctantly, to the final authority 
of a father. 

But when we come to examine local cults we find that, if these 
mirror the civilization of the worshippers, this civilization is 
quite other than patriarchal. Hera, subject in the Homeric 
Olympus, reigns alone at Argos; Athene at Athens is no god’s 
wife, she is affiliated in some loose fashion to Poseidon, but the 
relation is one of rivalry and ultimate conquest, nowise of sub- 
ordination. At Eleusis two goddesses reign supreme, Demeter 
and Kore, the Mother and the Maid; neither Hades nor Tripto- 
lemos their nursling ever disputes their sway. At Delphi in 
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historical days Apollo held the oracle, but Apollo, the priestess? 
knows, was preceded by a succession of women goddesses : 

‘First in my prayer before all other gods 

I eall on Earth, primaeval prophetess. 

Next Themis on her mother’s oracular seat 

Sat, so men say. Third by unforced consent 

Another Titan, daughter too of Earth, 

Phoebe. She gave it as a birthday gift 

To Phoebus, and giving called it by her name.’ 

Gaia the Earth was first, and elsewhere Aeschylus? tells us 

that Themis was but another name of Gaia. Prometheus says the 


future was foretold him by his mother: 


‘Themis she 
And Gaia, one in form with many names,’ 

In historical days in Greece, descent was for the most part 
traced through the father. These primitive goddesses reflect 
another condition of things, a relationship traced through the 
mother, the state of society known by the awkward term matri- 
archal*®, a state echoed in the lost Catalogues of Women, the 
Eoiai of Hesiod, and in the Boeotian heroines of the Nekwia. 
Our modern patriarchal society focusses its religious anthropo- 
morphism on the relationship of the father and the son; the 
Roman Church with her wider humanity includes indeed the 
figure of the Mother who is both Mother and Maid, but she is 
still in some sense subordinate to the Father and the Son. 

Of the many survivals of matriarchal notions in Greek myth- 
ology one salient instance may be noted. S. Augustine‘, telling 
the story of the rivalry between Athene and Poseidon, says that 
the contest was decided by the vote of the citizens, both men and 
women, for it was the custom then for women to take part in 
public affairs. The men voted for Poseidon, the women for 
Athene ; the women exceeded the men by one and Athene prevailed. 
To appease the wrath of Poseidon the men inflicted on the women 
a triple punishment, ‘they were to lose their vote, their children 
were no longer to be called by their mother’s name and they 


1 Aesch. Hum. 1. 2 Aesch, Prom. Vinct. 209. 

* The clearest and most scientific statement of the facts as to this difficult 
subject known to me is to be found in an article by Dr E. B. Tylor, ‘The Matri- 
archal family system,’ Nineteenth Century, July 1896, 

48. Augustine, De civitat. Dei 18. 9 ut nulla ulterius ferrent suffragia, ut 
nullus nascentium maternum nomen acciperet, ut ne quis eas Athenaeas vocaret. 
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themselves were no longer to be called after their goddess, 
Athenians.’ 

The myth is aetiological, and it mirrors surely some shift in 
the social organization of Athens. The citizens were summoned 
by Cecrops, and it is noticeable that with his name universal 
tradition associates the introduction of the patriarchal form of 
marriage. Athenaeus! quoting from Clearchos, the pupil of 
Aristotle, says, ‘At Athens Cecrops was the first to joi one 
woman to one man: before connections had taken place at random 
and marriages were in common—hence, as some think, Cecrops 
was called “ Twy-formed ” (éuguys), since before his day people did 
not know who their fathers were, on account of the number 
(of possible parents).’ A society that had passed to patriarchy 
naturally misjudged the marriage-laws of matriarchy and regarded 
it as a mere state of promiscuity. Cecrops, tradition? said, was 
the first to call Zeus the Highest, and with the worship of Zeus 
the Father it is possible that he introduced the social conditions 
of patriarchy. Apollo, the son of Zeus, was worshipped at Athens 
as Patroos. 

The primitive Greek was of course not conscious that he 
mirrored his own human relations in the figures of his gods, but, 
in the reflective days of Pythagoras, the analogy between human 
and divine was not left unnoted. The evidence he adduces as to 
the piety of women is perhaps the most illuminating comment on 
primitive theology ever made by ancient or modern. ‘Women, 
he® says, ‘give to each successive stage of their life the same 
name as a god, they call the unmarried woman Maiden (Kopy), the 
woman given in marriage to a man Bride (Nvpdn), her who has 
borne children Mother (Myrnp), and her who has borne children’s 
children Grandmother (Maia). Invert the statement and we have 
the whole matriarchal theology in a nutshell. The matriarchal 
goddesses reflect the life of women, not women the life of the 
goddesses. 

Of these various forms of the conditions of woman, woman as 
maiden, bride, mother and grandmother, the last, grandmother, 

1 Athen, xm. 2 p. 555 and Tzetzes Chil. v. 19. 650. Other instances of the 
survival in Greek mythology of traces of matriarchal conditions are collected by 
Bachofen in his Mutterrecht, a book which, spite of the wildness of its theories, 


remains of value as the fullest existing collection of ancient facts. 
ANP S VAL ena 3 Diog. 8. 1. 10, and Iambl. Vit. Pyth. 3. 11. 


VI The Lady of the Wild Things 263 


comes little into prominence ; it only lends a name to Maia, the 
mother of Hermes. Nymphs we have everywhere, but the two 
cardinal conditions are obviously to a primitive society Mother! and 
Maiden. When these conditions crystallized into the goddess forms 
of Demeter and Kore, they appear as Mother and Daughter, but 
primarily the conditions expressed are Mother and Maid, woman 
mature and woman before maturity, and of these two forms the 
Mother-form as more characteristic is, in early days, the more 
prominent; Kore as daughter rather than maiden is the product of 
mythology. When we come to the religion of Dionysos, it will be 
seen that the Mother-goddess has for her attribute of motherhood 
a son rather than a daughter. 


THE EARTH-MOTHER AS KARPOPHOROS OR LADY OF THE 
WILD THINGS. 


The Mother-goddess was almost necessarily envisaged as the 
Earth. The ancient Dove-priestesses at Dodona? were the first to 
chant the Litany: 

‘Zeus was, Zeus is, Zeus shall be, O great Zeus. 
Earth sends up fruits, so praise we Earth the Mother, 

The two lines have no necessary connection; it may be 
that their order is inverted and that long before the Dove- 
priestesses sang the praises of Zeus they had chanted their hymn 
to the Mother. It was fitting that women priestesses should sing 
to a woman goddess, to Ga who was also Ma. Mother-Earth bore 
not only fruits but the race of man. As the poet Asius® said: 


‘Divine Pelasgos on the wood-clad hills 
Black Earth brought forth, that mortal man might be.’ 


Pelasgos claimed no father, but he, the first father, had a 
mother. And here it must be noted that the local mother must 
necessarily have preceded Gaia the abstract and universal. Primi- 


! The fundamental unity of all the Greek goddesses was, I think, first observed 
by Gerhard, Ueber Metroon und Goetter-Mutter, 1849, p. 103, but his illuminating 
suggestion has been obscured for half a century by systems, such as that of Preller 
and Max Miiller, that see in ancient deities impersonations of natural phenomena. 

Pee. 10 

Leds nv, Levis éorl, Leis tooerar’ w peydde Zed. 
TG xaprovs dviet, 61d KAnfere unrépa yaiav. 
Pe VIN; 2,045 
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tive man does not tend to deal in abstractions. Each local hero 
claimed descent from a local earth-nymph or mother’. Salamis, 
Aegina and ‘dear mother Ida’ are not late geographical abstrac- 
tions; each is a local mother, a real parent, and all are later merged 
in the great All-Mother Ge. 

The Earth-Mother and each and every local nymph was mother 
not only of man but of all 
creatures that live; she is 
the ‘Lady of the Wild 
Things’ (aétvia Onpor). 
Art brings her figure very 
clearly before us. On an 
early stamped Boeotian 
amphora? in the National 
Museum at Athens (figs. 
59 and 60) she is vividly 
presented. The Great 
Mother stands with up- 
lifted hands exactly in the 
attitude of the still earlier 
figures recently discovered 
in the Mycenaean shrine 
at Cnossos. ‘To either side 
of her is a lion, heraldically 
posed like the lions of the 
Gate at Mycenae; below 
her is a frieze of deer. 
The figure is supported or 
rather encircled by two Fie. 59. 
women figures, one at 
either side. These seem to be part of a ring of encircling 
worshippers’. 


























1 The distinction has been acutely observed by Miss W. M. L. Hutchinson 
in discussing the earthborn parentage of Aeacus, see Aeacus a Judge of the 
Underworld, p. 6. 

2 -Edjjmepes ’Apx. 1892, Pl. 9; for stamped Boeotian amphorae in general, 
see Mr A. de Ridder, Bull. de Corr. Hell. xx. 1898, p. 440. 

3 Dr Wolters (E@. ’Apx. 1892, p. 225) explains the figure of the Earth-Mother 
as Artemis Aex#. I entirely agree with Prof. 8. Wide that her pose is not that of 
‘eine gebiirende Frau’: see 8. Wide, ‘Mykenische Gotterbilder und Idole,’ 4. Witt. 
xxviI. 1901, p. 253. 
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Fic. 60. 


The design in fig. 61 from a painted Boeotian amphora', also in 





the Museum at Athens, shows a similar and even more complete 
conception of the ‘ Lady of the Wild Things.’ Her two lions still 


1 Hd. ’Apx. 1892, Pl. 10, 1. 
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keep heraldic guard, above her outstretched arms are two birds}, 
her gown is decorated with the figure of a great fish. We are 
reminded of the Eurynome of Phigalia with her fish-tailed body. 

The interesting thing about these early representations, these 
and countless others, is that we can give the goddess no proper 
name. We call her rightly the Great Mother and the ‘ Lady of 
the Wild Things, but farther we cannot go. She has been named 
Artemis and Cybele, but for neither name is there a particle of 
evidence. 

The Great Mother is mother of the dead as well as the living. 
The design in fig. 62 is from the interior of a rock-hewn tomb 
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in Phrygia?. The great figure of the Mother and her lions occupies 
the whole height of the back wall of the tomb. ‘All things,’ 
as Cicero’ says, ‘go back to earth and rise out of the earth.’ 


1 On the head of one of the idols in the recently discovered shrine at Cnossos, 
Mr Arthur Evans kindly tells me, is perched a dove, a forecast it may be of 
Aphrodite. 


2 See Prof. Ramsay, J.H.S. 1884, p. 245. 
3 Cic. De Nat. Deor. u. 26 et recidunt omnia in terras et oriuntur e terris. 
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‘Dust we are, and unto dust we shall return, and more tenderly 
Aeschylus? : 

‘Yea, summon Earth, who brings all things to life 

And rears and takes again into her womb.’ 
And so the Mother herself keeps ward in the metropolis of the 
dead, and therefore ‘ the Athenians of old called the dead “ Demeter’s 
people ”*” On the festival day of the dead, the Nekusia at Athens, 
they sacrificed to Earth. To a people who practised inhumation, 
such ritual and such symbolism were almost inevitable. When the 
Karth-Mother developed into the Corn-Mother, such symbolism 
gained new life and force from the processes of agriculture. 
Cicero® records that in his day it was still the custom to sow 
the graves of the dead with corn: ‘that which thou sowest is not 
quickened except it die*’ Out of the symbolism of the corn sown 
the Greeks did not develope a doctrine of immortality, but, when 
that doctrine came to them from without, the symbolism of the 
seed lay ready to hand, 


THE MorTHEeR AS KOUROTROPHOS. 


Karly art figures the Mother in quaint instructive fashion 
as Kourotrophos, the Child-Rearer. As such she appears in the 
design in fig. 63 taken from an early black-figured amphora of 
the 6th century B.c. in the British Museum®. This figure of 
the Mother is usually explained as Leto with the twins Apollo 
and Artemis, but such an interpretation is, I think, over-bold, 
and really misleading. The artist knows that there is a Mother- 
Goddess; one child would be sufficient as an attribute of mother- 
hood, but in his quaint primitive fashion he wishes to emphasize 
her motherhood, he gives her all the children she can conveniently 
hold, one on each shoulder. 


1 Aesch. Choeph. 127. 

* Plut. de fac. in orb. lun. 28 Kal rods vexpods ’APnvatoc Anuntpelovs dvduatov ro 
maha.ov. 

8 Cie. Legg. u. 22, and 25, 63. * IComexy.o08 

5 B. M. Cat. » 213. Inghirami, Vasi Pitt. m1. 300. Mr A. Lang, Homeric 
Hymns, plate facing p. 104, names the design ‘Leto with her infants Apollo and 
Artemis.’ The catalogue of the British Museum with just caution says ‘ Leto (?),’ 
but adds that the children are ‘probably Apollo and Artemis.’ The figures to 
either side of the central ‘Mother,’ Dionysos and a Satyr, give no clue to the 
interpretation. 
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We have no right to name the children Apollo and Artemis, 
unless inscribed or marked as such by attributes. This is clear 
from the fact that, on a frag- 
ment of a vase found in the 
Acropolis excavations and un- 
happily still unpublished, we 
have a figure closely analo- 
gous, though later in style, to 
our Kourotrophos, bearing on 
her elbows two little naked 
imps who are inscribed: the 
one is Himeros, the other 
E(vos). The mother can in 
this case be none other than 
Aphrodite. The attribution 
is confirmed by another frag- 
ment? in which only half of 
the Mother-goddess is_pre- 
served and one child seated 
on her elbow; the child is 
not inscribed, but against the 
mother, in archaic letters, is 
written Aphrodite); near her 





as on our vase is standing 
Dionysos. Fic. 63. 

Pausanias?, when examin- 
ing the chest of Cypselos, saw aydesign on which was represented 
‘a woman carrying a white boy sleeping on her right arm; on the 
other arm she has a black boy who is like the one who is asleep; 
they both have their feet twisted (audotépovs dvertpappéevous 
Tovs 7ooas); the inscriptions show that the boys are Death and 
Sleep, and that Night is the nurse of both. He adds the rather 
surprising statement that it ‘would have been easy to see who 
they were without the inscriptions.’ 

A woman with a child on each arm can then represent 
Aphrodite with Himeros and Eros; if one child is white and 


1 Mr G. C. Richards, J.H.S. x11. 1892, p. 284, pl. xt. 

2p. v. 18. 1. Dr Frazer translates the difficult word dvecrpauuévous ‘turned 
different ways’; the word seems usually to imply distortion, but in the case of 
Death and Sleep this seems inappropriate. 
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asleep and the other black, the group represents Night with 
Death and Sleep; if the group is to represent Leto and her 
twins, there must be something to mark the twins as Apollo 
and Artemis. On another amphora in the British Museum! there 
does exist just the necessary differentiation: the child on the left 
arm is naked, the child on the right though also painted black 
wears a short chiton. We are justified in supposing that the one 
is a boy the other a girl, and there is at least a high probability 
that the differentiation of sex points to Apollo and Artemis. 

I have dwelt on this point because vase-paintings are here, as 
so often, highly instructive in the matter of the development and 
slow differentiation and articulation of theological types. At first 
all is vague and misty; there is, as it were, a blank formula, a 
mother-goddess characterized by twins. If we give her a name at 
all she is Kourotrophos. As her personality grows she differ- 
entiates, she is Aphrodite with Eros and Himeros, she is Night 
with Sleep and Death. When Apollo and Artemis came from the 
North they became the twins par excellence, and they are affiliated 
to the old religion; the Mother as Kourotrophos became Leto with 
Apollo and Artemis. 

The like process goes on in literature, though it is less obviously 
manifest. At the opening of the Thesmophoria the Woman-Herald 
in Aristophanes? makes proclamation as follows: 

‘Keep solemn silence. Keep solemn silence. Pray to the two Thesmo- 
phoroi, to Demeter, and to Kore, and to Plouton, and to Kalligeneia, and to 
Kourotrophos, and to Hermes, and the Charites.’ 

Discussion from the time of the scholiast onwards has raged 
as to who Kourotrophos is—is she Hestia, is she Ge? The simple 
truth is never faced that she is Kowrotrophos, an attribute become 
a personality. Her personality, it is true, faded before the dominant 
personality of the Mother of Eleusis, but her presence in the 
ancient ritual-formulary speaks clearly for her original actuality. 
Once she had faded, all the other more successful goddesses, Ge, 
Artemis, Hekate, Leto, Demeter, Aphrodite, even Athene, contend 
for her name as their epithet. There is no controversy so idle and 
apparently so prolific as that which seeks to find in these ancient 

1 B. M. Cat. B 168. 


2 Ar. Thesm. 295 and schol. ad loc. The words ry In have been interpolated 
after Kovporpd¢w but without ms. authority. 
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inchoate personalities, such as Kourotrophos and Kalligeneia, the 
epithets of the Olympians they so long predated. 


The figure of the Mother as Kourotrophos lent itself easily to 
later abstractions. Themis is one of the earliest, and she attains 
a real personality ; her sisters Eunomia and Dike are scarcely flesh 
and blood, they are beautiful stately shadows. The ‘making of a 
goddess’ is always a mystery, the outcome of manifold causes of 
which we have lost count. At the close of the 5th century B.c. at 
the end of the weary, fatal Peloponnesian war, Eirene, Peace, almost 
attained godhead, and godhead as the Mother. Cephisodotos, father 
of Praxiteles, made for the market-place at Athens a statue of her 
carrying the child Ploutos, the 
Athenians built her an altar 
and did sacrifice to her, Aristo- 
phanes brings her on the stage, 
but it is all too late and in vain, 
she remains an abstraction as 
lifeless as Theoria or Opora, 
and finds no place among the 
humanities of Olympus. — 

Tyche, Fortune, another late 
abstraction of the Mother, 
though she is scarcely more 
human than Eirene, obtained a 
wide popularity. | Pausanias? 
saw at Thebes a sanctuary of 
Tyche ; he remarks after naming 
the artists, ‘it was a clever 
plan of them to put Ploutos in 
the arms of Tyche as his mother 
or nurse, and Cephisodotos was 
no less clever; he made for the 
Athenians the image of Eirene holding Ploutos.’ 

These abstractions, Tyche, Ananke and the like, were popular 
with the Orphics. Their very lack of personality favoured a 
growing philosophic monotheism, The design in fig. 64 is carved 
in low relief on one of the columns of the Hall of the Mystae of 
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Dionysos, recently excavated at Melos. Tyche holds a child— 
presumably the local Ploutos of Melos—in her arms. Above her 
is inscribed, ‘May Agathe Tyche of Melos be gracious to 
Alexandros, the founder of the holy Mystae.’ Tyche, Fortune, 
might be, to the uninitiated, the Patron, the Good Luck of any 
and every city, but to the mystic she had another and a deeper 
meaning ; she, like the Agathos Daimon, was the inner Fate of his 
life and soul. In her house, as will later be seen (Chap. Xr.), he 
lodged, observing rules of purity and abstinence before he was 
initiated into the underworld mysteries of Trophonios, before he 
drank of the waters of Lethe and Mnemosyne. It is one of the 
countless instances in which the Orphics went back behind the 
Olympian divinities and mysticized the earlier figures of the 
Mother or the Daughter. 


DEMETER AND KORE. 


So long as and wherever man lived for the most part by 
hunting, the figure of the ‘Lady of the Wild Things’ would 
content his imagination. But, when he became an agriculturist, 
the Mother-goddess must perforce be, not only Kourotrophos of all 
living things, but also the Corn-mother, Demeter. 

The derivation of the name Demeter has been often discussed?. 
The most popular etymology is that which makes her Aayunrnp, 
Earth-mother, Ad, which occurs in such interjections® as ded 6a, 
olot 6a, being regarded as the equivalent of [@. From the point 
of view of meaning this etymology is nowise satisfactory. 
Demeter is not the Earth-Mother, not the goddess of the earth in 
general, but of the fruits of the civilized, cultured earth, the tilth ; 
not the ‘Lady of the Wild Things,’ but She-who-bears-fruits, 
Karpophoros. Mannhardt was the first to point out another 
etymology, more consonant with this notion. The author of the 


1 Mr R. C. Bosanquet, ‘Excavations of the British School at Melos,’ J.H.S. xvut. 
1898, p. 60, Fig. 1, and Dr P. Wolters, ‘Melische Kultstatuen,’ 4. Mitt. xv. 1890, 
p. 248. 

* All the proposed etymologies, possible and impossible, are collected by 
Mannhardt, Mythologische Forschungen, p. 287. To his discussion must now be 
added Dr Kretschmer’s view that Ad like Ma@ means mother and that the form 
Aapdrnp arose when Aé@ had crystallized into a proper name. See Festschrift der 
Wiener-Studien, 1902, p. 291. 

® Aesch. Prom. Vinct. 568. 
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Etymologicon Magnum’, after stringing together a whole series of. 
senseless conjectures, at last stumbles on what looks like the truth. 
‘Deo, he says, ‘may be derived from tas das, for barley grains 
are called by the Cretans dna. The Cretan word édnai is near 
akin to the ordinary Greek feca, the word used for a coarse wheat 
or spelt; the fruitful field in Homer? bears the epithet feidwpos, 
‘spelt-yielding.’ Demeter, it will later be seen (p. 564), probably 
came from Crete, and brought her name with her; she is the 
Earth, but only in this limited sense, as ‘Grain-Mother.’ 

To the modern mind it is surprising to find the processes of 
agriculture conducted in the main by women, and mirroring them- 
selves in the figures of women-goddesses. But in days when man 
was mainly concerned with hunting and fighting it was natural 
enough that agriculture and the ritual attendant on it should fall 
to the women. Moreover to this social necessity was added, and still 
is among many savage communities, a deep-seated element of super- 
stition. ‘Primitive man,’ Mr Payne?® observes, ‘refuses to interfere 
in agriculture; he thinks it magically dependent for success on 
woman, and connected with child-bearing. ‘When the women 
plant maize,’ said the Indian to Gumilla, ‘the stalk produces two 
or three ears. Why? Because women know how to produce 
children. They only know how to plant corn to ensure its germi- 
nating. Then let them plant it, they know more than we know.’ 
Such seems to have been the mind of the men of Athens who sent 
their wives and daughters to keep the Thesmophoria and work 
their charms and ensure fertility for crops and man. 

It was mainly in connection with agriculture, it would seem, 
that the Earth-goddess developed her double form as Mother 
and Maid. The ancient ‘ Lady of the Wild Things’ is both in one 
or perhaps not consciously either, but at Eleusis the two figures 
are clearly outlined; Demeter and Kore are two persons though 
one god. They take shape very charmingly in the design in 
fig. 65, from an early red-figured skyphos*, found at Eleusis. To 
the left Demeter stands, holding in her left hand her sceptre, 
while with her right she gives the corn-ears to her nursling, 


1 Htym. Mag. s.v. Anw sub fin.: 7 An&, rapa Tas Snds* otrw yap Snal mpocaryopev- 
ovTat vTd Kpnrey ai xpdal. 

2 Hom. Il. 11. 528 (Feidwpos adpoupa. 

3 History of the New World, vol. 1. p. 7. 

4 O. Rubensohn, ‘ Eleusinische Beitriige,’ A. Witth. 1899, pl. vu. 
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Triptolemos, who holds his ‘crooked plough. Behind is Kore, 
the maiden, with her simple chiton for dress, and her long flowing 





Fic. 65. 


hair, and the torches she holds as Queen of the underworld. Mother 
and Maid in this picture are clearly distinguished, but not infre- 
quently, when both appear together, it is impossible to say which 
is which. 


The relation of these early matriarchal, husbandless goddesses, 
whether Mother or Maid, to the male figures that accompany them 
is one altogether noble and womanly, though perhaps not what 
the modern mind holds to be feminine. It seems to halt some- 
where half-way between Mother and Lover, with a touch of the 
patron saint. Aloof from achievement themselves, they choose a 
local hero for their own to inspire and protect. They ask of him, 
not that he should love or adore, but that he should do great deeds. 
Hera has Jason, Athene Perseus, Herakles and Theseus, Demeter 
and Kore Triptolemos. And as their glory is in the hero’s high 
deeds, so their grace is his guerdon. With the coming of patriarchal 
conditions this high companionship ends. ‘The women goddesses 
are sequestered to a servile domesticity, they become abject and 
amorous. 


HH. 18 
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It is important to note that primarily the two forms of the 
Earth or Corn-goddess are not Mother and Daughter, but Mother 
and Maiden, Demeter and Kore. They are, in fact, merely the 
older and younger form of the same person; hence their easy con- 
fusion. The figures of the Mother and Daughter are mythological 
rather than theological, 1.e. they arise from the story-telling 
instinct : 


‘Demeter of the beauteous hair, goddess divine, I .sing, 

She and the slender-ancled maid, her daughter, whom the king 
Aidoneus seized, by Zeus’ decree. He found her, as she played 

Far from her mother’s side, who reaps the corn with golden blade!’ 


The corn is reaped and the earth desolate in winter-time. 
Aetiology is ready with a human love-story. The maiden, the 
young fruit of the earth, was caught by a lover, kept for a season, 
and in the spring-time returns to her mother; the mother is com- 
forted, and the earth blossoms again? : 


‘Thus she spake, and then did Demeter the garlanded yield 

And straightway let spring up the fruit of the loamy field, 

And all the breadth of the earth, with leaves and blossoming things 
Was heavy, Then she went forth to the law-delivering kings 

And taught them, Triptolemos first.’ 


Mythology might work its will, but primitive art never clearly 
distinguished between the Mother and the Maid, never lost hold 
of the truth that they were one goddess. On the Boeotian plate* 
in fig. 66 is figured the Corn-goddess, but whether as Mother or 
Maid it is difficult, I incline to think impossible, to decide. She 
is a great goddess, enthroned and heavily draped, wearing a high 
polos on her head. She holds ears of corn, a pomegranate, a torch ; 
before her is an omphalos-like altar, on it what looks like a pome- 
granate—is she Demeter or Persephone? I incline to think she 
is both in one; the artist has not differentiated her. 


1 Hom. Hymn. ad Cer. 1. 

2 Hom. Hymn. ad Cer. 470. The elaborate aetiology of the whole Homeric 
Hymn to Demeter has been fully examined and explained by Mr F. B. Jevons in 
his Introduction to the History of Religion, ch. xxm1. and Appendix. 

3 Athens Nat. Mus. 484. Fig. 66 is reproduced from a photograph kindly sent 
me by Prof. Sam. Wide. For further particulars of this class of vases I must refer 
to Prof. Wide’s article ‘ Hine lokale Gattung Boiotischer Gefiisse,’ 4. Mitt. xxv1. 1901, 
p- 143. Prof. Wide makes the interesting suggestion that the bird in the field is 
a bird-soul and points out that merely decorative ‘Fiillfiguren’ do not occur on this 
class of vases. This interpretation seems to me highly probable, but till further 
evidence emerges, I hesitate to adopt it as certain. 
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The dead, according to Plutarch’s! statement, were called by 
the Athenians ‘ Demeter’s people. The ancient ‘ Lady of the Wild 





re. 66: 


Things, with her guardian lions, keeps ward over the dead in the 
tombs of Asia Minor, and every grave became her sanctuary. But 
in Greece proper, and especially at Eleusis, where the Mother and 
the Maid take mythological, differentiated form as Demeter and 
her daughter Persephone, their mdividual functions tend more and 
more to specialize. Demeter becomes more and more agricultural, 
more and more the actual corn. As Plutarch® observes—with full 
consciousness of the anomalous blend of the human and the 
physical—a poet can say of the reapers: 
‘What time men shear to earth Demeter’s limbs.’ 


The Mother takes the physical side, the Daughter the spiritual 
—the Mother is more and more of the upper air, the Daughter of 
the underworld. 

Demeter as Thesmophoros has for her sphere more and 
more the things of this life, laws and civilized marriage; she 
es more and more 


grows more and more human and kindly, g 


* Plut. de fac. in orb. lun. xxv. 
2 Plut. de Is. et Osir. uxvi. mounris 6é Tis éml r&v Oepivdvrwv ‘Tijmos br’ algnol 
Anparepa Kworoveiow.’ 
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over to the humane Olympians, till in the Homeric Hymn she, the 
Earth-Mother, is an actual denizen of Olympus. The Daughter, 
at first but the young form of the mother, is in maiden fashion 
sequestered, even a little farouche; she withdraws herself more 
and more to the kingdom of the spirit, the things below and 
beyond : 


‘She waits for each and other, 
She waits for all men born, 
Forgets the earth her mother, 
The life of fruits and corn. 
And spring and seed and swallow 
Take wing for her and follow 
Where summer song rings hollow 
And flowers are put to scorn.’ 
And in that kingdom aloof her figure waxes as the figure of 


the Mother wanes: 

‘O daughter of earth, my mother, her crown and blossom of birth, 

I am also I also thy brother, I go as I came unto earth.’ 

She passes to a place unknown of the Olympians, her kingdom 
is not of this world. 


‘Thou art more than the Gods, who number the days of our temporal breath, 
For these give labour and slumber, but thou, Proserpina, Death, 

All this is matter of late development. At first we have 
merely the figures of the Two Goddesses, the Two Thesmophoroi, 
the Two Despoinae. Demeter at Hermione is Chthonia, in 
Arcadia! she is at once Erinys and Lousia. But it is not sur- 
prising that, as will later be seen, a religion like Orphism, which 
concerned itself with the abnegation of this world and the life of 
the soul hereafter, laid hold rather of the figure of the underworld 
Kore, and left the prosperous, genial Corn-Mother to make her 
way alone into Olympus. 


THE ANODOS OF THE MAIDEN EARTH-GODDESSES. 


In discussing the Boeotian plate (fig. 66), it has been seen 
that it is not easy always to distinguish in art the figures of the 
Mother and the Maid. A like difficulty attends the interpretation 
of the series of curious representations of the earth-goddess now 
to be considered (figs. 67—71). 


TP vin. 25. 4—7. 
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We begin with the vase-painting in fig. 67, where happily an 
inscription makes the interpretation certain. The design is from 
a red-figured krater, now in the Albertinum Museum at Dresden, 
To the right is a conventional earth-mound (yma vfs). In front 





of it stands Hermes. He holds not his kerykeion, but a rude 
forked rhabdos. It was with the rhabdos, it will be remembered 
(p. 44), that he summoned the souls from the grave-pithos. 
Here, too, he is present as Psychagogos; he has come to summon 
an earth-spirit, nay more, the Earth-goddess herself. Out of the 
artificial mound, which symbolizes the earth itself, rises the figure 
of a woman. At first sight we might be inclined to call her Ge, 
the Earth-Mother, but the figure is slight and maidenly, and over 
her happily is written (Phe)rophatta. It is the Anodos of Kore— 
the coming of the goddess is greeted by an ecstatic dance of goat- 


1 Jahrbuch d. Inst. Anz. 1893, p. 166. 
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horned Panes. They are not Satyrs: these, as will later be seen 
(p. 379), are horse demons. By the early middle of the 5th 
century B.c., the date of this red-figured vase, the worship of the 
Arcadian Pan was well-established at Athens, and the goat-men, 
the Panes, became the fashionable and fitting attendants of the 
Earth-Maiden. The inscriptions above their heads can, unfortu- 
nately, not be read. 

A vase of much later date (fig. 68) shows us substantially the 




















same scene. The design is from a red-figured kratert in the 
Berlin Antiquarium. The goddess again rises from an artificial 
mound decorated with sprays of foliage. The attendant figures 
are different.. A goat-legged Pan leans eagerly over the mound, 
but Dionysos himself, with his thyrsos, sits quietly waiting the 
Anodos, and with him are his real attendants, the horse-tailed 
Satyrs. In the left-hand corner a little winged Love-god plays on 
the double flutes. The rising goddess is not inscribed, and she is 


1 Berl. Cat. 2646. Mon. d. Inst. x11. tay. 1v. This vase with others of the same 
type is explained by Dr Robert, Archidologische Méhrchen, p. 196, as the rising of 
a Spring-Nymph, but the inscribed Berlin vase was not known to him, see also 
‘ Delphika,’ J.H.S. x1x. 1899, p. 232. 
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best left unnamed. She is an Earth-goddess, but the presence of 
Dionysos makes us suspect that there is some reminiscence of 
Semele (p. 406). The presence of the Love-god points, as will be 
explained later (Chap. XII), to the influence of Orphism. 

More curious, more instructive, but harder completely to 
explain, is the design in fig. 69, from a black-figured lekythos in 


* 
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the Bibhotheque Nationale! at Paris. The colossal head and 
lifted hands of a woman are rising out of the earth. This time 
there is no artificial mound, the scene takes place in a temple or 
sanctuary, indicated by the two bounding columns. Two men, not 
Satyrs, are present, and this time not as idle spectators. Both are 
armed with great mallets or hammers, and one of them strikes the 
head of the rising woman. 

Some possible light is thrown on this difficult vase by the con- 
sideration of two others. First we have two designs from the 
obverse and reverse of an amphora?, shown together in fig. 70. 

1 Cat. 298. Milliet et Giraudon, Pl. ut. B, discussed by Prof. Furtwiingler, 
Jahrbuch d. Inst. 1891, p. 113, and Prof. Gardner, J.H.S. xxt. 1901, p. 5, and 
J. E, Harrison, ‘Delphika,’ J.H.S. x1x. 1899, p. 232. 

* Vasi dipinti del Museo Vivenzio designati di C. Angelini nel mpccxeyr. 
lilustrato di G. Patroni 1900, Tay. xxrx. All the plates of this publication are 
of course reproduced from very old drawings and are quite untrustworthy as regards 
style. The vase under discussion is now lost, so that the original cannot be 
compared. Sig. Patroni thinks the drawing is authentic. I reproduce it partly 
because the subject is not wholly explicable, partly in the hope that by making 


it more widely known, I may lead to the rediscovery of the vase, which may be in 
some private collection. 
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On the obverse to the left we have a scene fairly familiar, a 
goddess rising from the ground, watched by a youth, who holds in 
his hand some sort of implement, either a pick or a hammer. 


y) 
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The meaning of the reverse design is conjectural. A man, short 
of stature and almost deformed in appearance, looks at a curious 
and problematic figure, half woman and half vase, set on a 
quadrangular basis. Before it, if the drawing be correct, is a 
spiked crown; round about, in the field, a number of rosettes. A 
design so problematic is not likely to be a forgery. Before its 
meaning is conjectured, another vase, whose interpretation is 
perfectly clear and certain, remains to be considered. Its meaning 
may serve to elucidate the others. 

The design in fig. 71 is from a red-figured amphora? of the 
finest period, in the Ashmolean Museum at Oxford. At a first 
glance, when we see the splendid figure rising from the ground 
with outstretched arms, the man with the hammer and Hermes 
attendant, we think that we have the familiar scene of the rising 
of Kore or Ge. As such, had no inscriptions existed, the design 
would certainly have been interpreted. But, as it happens, each 
figure is carefully inscribed. To the left Zeus, next to him 
Hermes, next Epimetheus, and last, not Ge or Kore, but Pandora. 
Over Pandora, to greet her uprising, hovers a Love-god with 
a fillet in his outstretched hands. 


1 Prof. Percy Gardner, ‘A new Pandora Vase,’ J.H.S. xx1. 1901, Plate 1. 


VI] The Anodos of the Maiden 281 


Pandora rises from the earth; she is the Earth, giver of all gifts. 
This is made doubly sure by another representation of her birth 
or rather her making. On the well-known Bale-cylix of the 











Fie. 71. 


British Museum? Pandora, half statue half woman, has just been 
modelled by Hephaistos, and Athene is in the act of decking her. 
Pandora she certainly is, but against her is written her other name 
(A )nesidora?, ‘she who sends up gifts.’ Pandora is a form or title 
of the Earth-goddess in the Kore form, entirely humanized and 


vividly personified by mythology. 


In the light of this substantial identity of Pandora and the 


Karth-Kore, it is possible perhaps to offer an explanation of the 


1 Brit. Mus. Cat. p 4. White Athenian Vases, Plate 19. Myth. and Mon. of 


Anc, Athens, p- 150, fig. 50. 
2 The worship of Ge as Anesidora at Phlya will be later discussed, Chap, x11, 
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problematic vase in fig. 70. Have we not on obverse and reverse 
a juxtaposition of the two scenes, the Rise of Kore, the Making of 
Pandora? On this showing the short deformed man would be 
Hephaistos, and Pandora, half woman half vase, may be conceived 
as issuing from her once famous pithos. 

The contaminatio of the myths of the Making of Pandora and 
the Anodos of Kore may explain also another difficulty. In the 
making and moulding of Pandora, Hephaistos the craftsman uses 
his characteristic implement, the hammer’. This hammer he also 
uses to break open the head of Zeus, in representations of the 
birth of Athene (p. 365). On vases with the Anodos of Kore 
the Satyrs or Panes carry and use sometimes an ordinary pick, 
sometimes a hammer, like the hammer of Hephaistos. The pick 
is the natural implement for breaking clods of earth, the spade 
appears to have been unknown before the iron age—the hammers 
have always presented a difficulty. May they not have arisen in 
connection with the myth of the making of Pandora, and then, by 
confusion, passed to the Anodos of Kore ? 

Finally, returning to the difficult design in fig. 69, I would 
offer another suggestion. The fact that the scene takes place in a 
sanctuary seems to me to indicate that we have here a representa- 
tion of some sort of mimetic ritual. The Anodos of Kore was, as 
has already been seen (p. 131), dramatized at certain festivals; 
exactly how we do not know. At the festival of the Charila 
(p. 107) a puppet dressed as a girl was brought out, beaten, and 
ultimately hanged in a chasm. Is it not possible that at some 
festival of the Earth-goddess there was a mimetic enactment of 
the Anodos, that the earth or some artificially-formed chasm was 
broken open by picks, and that a puppet or a real woman emerged. 
It is more likely, I think, that the vase-painter had some such 
scene in his mind than that the Satyrs with their picks or 
hammers represent the storm and lightning from heaven beating 
on the earth to subdue it and compel its fertility At Megara, 


1 A lost play of Sophocles was called Ilavdwpa 7) Spupoxdra. The cdipa though 
characteristic of Hephaistos the craftsman was used by agriculturists. Trygaeus in 
the Pax (v. 566) remembers that his cgipa waits at home glittering and ready, 
see J.H.S. xx. 1900, p. 107. 

2 Prof. Furtwingler, Jahrbuch d. Inst. 1891, pp. 117 and 124, ‘Ein uraltes 
mythisches Symbol fiir die Blitze sind aber Hammer und Beil. Sie sind es...die 
mit miichtigen Gewittern den Kopf der grossen Mutter Erde schlagen und himmern 
bis sie erwacht und erweicht.’ 
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near the Prytaneion, Pausanias? saw ‘a rock which was called 
Anaklethra?, “Callmg Up,” because Demeter, if anyone like to 
believe it, when she was wandering in search of her daughter, 
called her up there. He adds, ‘the women of Megara to this day 
perform rites that are analogous to the legend told’ Unhappily 
he does not tell us what these rites were. Lucian devotes a half- 
serious treatise to discussing the scope and merits of pantomimic 
dancing, Xenophon’ in his Banquet lets us see that educated 
guests atter dinner preferred the acting of a myth to the tumbling 
of a dancing girl, but the actual ritwal pantomime of the ancients 
is to us a sealed book. Of one thing we may be sure, that the 
‘things done’ (ép@eva) of ritual helped to intensify mythological 
impersonation as much as, or perhaps more than, the ‘things 
spoken’ (én) of the poet. 


PANDORA. 


To the primitive matriarchal Greek Pandora was then a real 
goddess, in form and name, of the Earth, and men did sacrifice 
to her. By the time of Aristophanes‘ she had become a misty 
figure, her ritual archaic—matter for the oracles of ‘ Bakis.’ The 
prophet instructing Peisthetairos reads from his script : 

‘First to Pandora sacrifice a white-fleeced ram.’ 

The scholiast gives the correct and canonical interpretation 
‘to Pandora, the earth, because she bestows all things necessary 
for life.’ By his time, and long before, explanation was necessary. 
Hipponax’ knew of her; Athenaeus, in his discussion of cabbages, 
quotes from memory the mysterious lines: 


‘He grovelled, worshipping the seven-leaved cabbage 
To which Pandora sacrificed a cake 
At the Thargelia for a pharmakos.’ 


The passage, though obscure, is of interest because it connects 
Pandora the Earth-goddess with the Thargelia, the festival of the 


1 P. 1. 43. 2...€oxéra dé TO Abyw SpGow és Huds ert al Meyapéwv yuvatkes. 

* The Etymologicon Magnum has the form’ AvakdOpls. 

% Xen. Symp. vir. 5. I have elsewhere (Myth. and Mon. of Anc. Athens, p. xvii) 
discussed the possible influence of such mimetic presentations on the fixed mytho- 
logical types of vase-paintings. Dr Frazer (Golden Bough, 2nd ed. vol. 111. p, 165) 
makes the interesting suggestion that in sacred dramas may be found a possible 
meeting-ground between Euhemerists and their opponents. 

4 Ar, Av. 971, schol. ad loc. 5 Pre, Hippon, ap. Athen. rx. § 370, 
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first-fruits of the Earth. Effaced in popular ritual she emerges in 
private superstition. Philostratos!, in his Life of Apollonius, tells 
how a certain man, in need of money to dower his daughter, 
‘sacrificed’ to Earth for treasure, and Apollonius, to whom he 
confided his desire, said, ‘Earth and I will help you, and he 
prayed to Pandora, sought in a garden, and found the desired 
treasure. 


Pandora is in ritual and matriarchal theology the earth as 
Kore, but in the patriarchal mythology of Hesiod her great figure 
is strangely changed and minished. She is no longer Earth-born, 
but the creature, the handiwork of Olympian Zeus. On a late, 
red-figured krater in the British Museum?, obviously inspired by 
Hesiod, we have the scene of her birth. She no longer rises half- 
way from the ground, but stands stiff and erect in the midst of the 
Olympians. Zeus is there seated with sceptre and thunderbolt, 
Poseidon is there, Iris and Hermes and Ares and Hera, and Athene 
about to crown the new-born maiden. Earth is all but forgotten, 
and yet so haunting is tradition that, in a lower row, beneath the 
Olympians, a chorus of men, disguised as goat-horned Panes, still 
dance their welcome. It is a singular reminiscence, and, save as 
a survival, wholly irrelevant. 

Hesiod loves the story of the Making of Pandora: he has 
shaped it to his own bourgeois, pessimistic ends; he tells it twice. 
Once in the Theogony*, and here the new-born maiden has no 
name, she is just a ‘beautiful evil, a ‘crafty snare’ to mortals. 
But in the Works and Days* he dares to name her and yet with 
infinite skill to wrest her glory into shame: 

‘He spake, and they did the will of Zeus, son of Kronos, the Lord, 

For straightway the Halting One, the Famous, at his word 

Took clay and moulded an image, in form of a maiden fair, 

And Athene, the gray-eyed goddess girt her and decked her hair. 

And about her the Graces divine and our Lady Persuasion set 

Bracelets of gold on her flesh; and about her others yet, 

The Hours with their beautiful hair, twined wreaths of blossoms of spring, 

While Pallas Athene still ordered her decking in everything. 


Then put the Argus-slayer, the marshal of souls to their place, 
Tricks and flattering words in her bosom and thievish ways. 


1 Philostr. Vit. Apoll. xxx1x. § 275. 

2 Brit. Mus. Cat. 5 467. J.H.S. x1. pl. 11 and 12, p. 278, and Roscher, Lew. 
s.v. Pandora, fig. 2. 

3 Hes. Theog. 570, trans. Mr D. S. MacColl. 

4 Hes. Op. 69 ff. 
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He wrought by the will of Zeus, the Loud-thundering giving her voice, 
Spokesman of gods that he is, and for name of her this was his choice, 
PANDORA, because in Olympus the gods joined together then 
And all of them gave her, a gift, a sorrow, to covetous men.’ 


Through all the magic of a poet, caught and enchanted himself 
by the vision of a lovely woman, there gleams the ugly malice of 
theological animus. Zeus the Father will have no great Earth- 
goddess, Mother and Maid in one, in his man-fashioned Olympus, 
but her figure zs from the beginning, so he re-makes it ; woman, who 
was the inspirer, becomes the temptress; she who made all things, 
gods and mortals alike, is become their plaything, their slave, 
dowered only with physical beauty, and with a slave’s tricks and 
blandishments. To Zeus, the archpatriarchal bourgeois, the birth 
of the first woman is but a huge Olympian jest’: 


‘He spake and the Sire of men and of gods immortal laughed.’ 


Such myths are a necessary outcome of the shift from matri- 
archy to patriarchy, and the shift itself, spite of a seeming 
retrogression, 1s a necessary stage in a real advance. Matriarchy 
gave to women a false because a magical prestige. With patri- 
archy came inevitably the facing of a real fact, the fact of the 
greater natural weakness of women. Man the stronger, when 
he outgrew his belief in the magical potency of woman, pro- 
ceeded by a pardonable practical logic to despise and enslave her 
as the weaker. The future held indeed a time when the non- 
natural, mystical truth came to be apprehended, that the stronger 
had a need, real and imperative, of the weaker. Physically nature 
had from the outset compelled a certain recognition of this truth, 
but that the physical was a sacrament of the spiritual was a hard 
saying, and its understanding was not granted to the Greek, save 
here and there where a flicker of ie truth gleamed and went 
through the vision of philosopher or poet. 


So the great figure of the Earth-goddess, Pandora, suffered 
eclipse: she sank to be a beautiful, curious woman; she opened 
her great grave-pithos*, she that was Mother of Life; the Keres 
fluttered forth, bringing death and disease ;—only Hope remained. 
Strangely enough, when the great figure of the Earth-Mother 
re-emerges, she re-emerges, it will later be seen, as Aphrodite. 


1 Hes. Op. 59. * For the origin of the pithos see J.H.S. xx. 1900, p. 99. 
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THE MAIDEN-TRINITIES. 


So far we have seen that a goddess, to the primitive Greek, 
took twofold form, and this twofold form, shifting and easily 
interchangeable, is seen to resolve itself very simply into the two 
stages of a woman’s life, as Maiden and Mother. But Greek 
religion has besides the twofold Mother and Maiden a number of 
triple forms, Women-Trinities, which at first sight are not so 
readily explicable. We find not only three Gorgons and three 
Graiae, but three Semnae, three Moirae, three Charites, three 
Horae, three Agraulids, and, as a multiple of three, nine Muses. 

First it should be noted that the trinity-form is confined to the 
women goddesses. Greek religion had in Zeus and Apollo the 
figures of the father and the son, but of a male trinity we find no 
trace. Zeus and Apollo, incomers from the North, stand alone in 
this matter of relationship. We do not find the fatherhood of 
Poseidon emphasized, nor the sonship of Hermes; there is no wide 
and universal development of the father and the son as there was 
of the Mother and the Maiden. Dualities and trinities alike seem 
to be characteristic of the old matriarchal goddesses. 

Evidence is not lacking that the trinity-form grew out of the 
duality. Plutarch’ notes as one of the puzzling things at Delphi 
which required looking into, that two Moirae were worshipped there, 
whereas everywhere else three were canonical. It has already 
been seen (p. 242) that the number of the Semnae varied between 
two and three, and that, as three was the ultimate canonical 
number, we might fairly suppose the number two to have been 
the earlier. It is the same with the Charites. Pausanias? was 
told in Boeotia that Eteocles not only was ‘the first who sacrificed 
to the Charites, but, further, he ‘instituted three Charites. The 
names Eteocles gave to his three Charites the Boeotians did not 
remember. This is unfortunate, as Orchomenos was the most 
ancient seat of the worship of the Charites; their images there 
were natural stones that fell to Eteocles from heaven. Pausanias 
goes on to note that ‘among the Lacedaemonians two Charites only 
were worshipped; their names were Kleta and Phaenna. The 
Athenians also from ancient days worshipped two Charites, by 


1 Plut. de Hi ap. Delph. 11. 1. = 1B, 1836, Biss IL 
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name Auxo and Hegemone.’ Later it appears they fell in with 
the prevailing fashion, for ‘in front of the entrance to the Acropolis 
there were set up the images of three Charites. The ancient 
Charites at Orchomenos, at Sparta, at Athens, were two, and it 
may be conjectured that they took form as the Mother and the 
Maid. 

The three daughters of Cecrops' are by the time of Euripides 
“maidens threefold’; the three daughters of Erechtheus’, who are 
but their later doubles, are a‘ triple yoke of maidens,’ and yet—in 
the case of the daughters of Cecrops—there is ample evidence? that 
originally they were two, and these two probably a mother and 
a maid. Aglauros and Pandrosos are definite personalities; they 
had regular precincts and shrines, known in historical times, 
Aglauros on the north slope of the Acropolis‘; where the maidens 
danced, Pandrosos to the west of the Erechtheion®. But of a 
shrine, precinct, or sanctuary of Herse we have no notice. Ovid® 
probably felt the difficulty ; he lodges Herse in a chamber midway 
between Aglauros and Pandrosos. The women of Athens swore by 
Aglauros and more rarely by Pandrosos’. Aglauros, by whom 
they swore most frequently, and who gave her name to the 
Agraulids, was probably the earlier and mother-form. Herse was 
no good even to swear by; she is the mere senseless etymological 
eponym of the festival of the Hersephoria, a third sister added to 
make up the canonical triad. The Hersephoria out of which she 
is made was not in her honour; it was celebrated to Athene, to 
Pandrosos, to Ge, to Themis, to Eileithyia. 

The women-trinities rose out of dualities, but not every duality 
became a trinity. Plutarch®, in discussing the origin of the nine 
Muses, notes that we have not three Demeters, or three Athenes, 
or three Artemises. He touches unconsciously on the reason why 
some dualities resisted the impulse to become trinities. Where 
personification had become complete, as in the case of Demeter 
and Kore, or of their doubles, Damia and Auxesia, no third figure 
could lightly be added. Where the divine pair were still in flux, 

1 Bur. Jon 496. 2 Bur. Lrech. frg. v. 3. 

% T have collected and discussed this evidence in ‘ Mythological Studies,’ J.H.S. 
vol. xu. 1891, p. 350. 

Se bal ylon2s DN Aloe 6 Ov. Met. 11. 759. 

7 Schol. ad Ar. Thesm. 533 xara yap ris ’AypavXNov auvuov kara dé ris Iavdpdaou 


OTAVLWTEpOV. 
® Plut. Quaest. Symp. rx. 14. 2. 
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still called by merely adjectival titles that had not crystallized 
into proper names, a person more or less mattered little. Thus 
we have a trinity of Semnae, of Horae, of Moirae, but the Thesmo- 
phoroi, who as Thesmophoroi might have easily passed into a 
trinity, remain always, because of the clear outlines of Demeter 
and Kore, a duality. 

When we ask what was the impulse to the formation of 
trinities, the answer is necessarily complex. Many strands seem 
to have gone to their weaving. 


First, and perhaps foremost, in the ritual of the lower stratum, 
of the dead and of chthonic powers, three was, for some reason 
that escapes us, a sacred number! The dead were thrice invoked ; 
sacrifice was offered to them on the third day; the mourning in 
some parts of Greece lasted three days; the court of the Areopagus, 
watched over by deities of the underworld, sat, as has been seen 
(p. 242), on three days; at the three ways the threefold Hecate of 
the underworld was worshipped. It was easy and natural that 
threefold divinities should arise to keep ward over a ritual so consti- 
tuted. When the powers of the underworld came to preside over 
agriculture, the transition from two to three seasons would tend in 
the same direction. For two seasons a duality was enough—the 
Mother for the fertile summer, the Maid for the sterile winter—but, 
when the seasons became three, a trinity was needed, or at least 
would be welcomed. 

Last, the influence of art must not be forgotten. A central 
figure of the mother, with her one daughter, composes ill. Archaic 
art loved heraldic groupings, and for these two daughters were 
essential. Such compositions as that on the Boeotian amphora 
in fig. 59 might easily suggest a trinity’. 


Once the triple form established, it is noticeable that in 
Greek mythology the three figures are always regarded as maiden 
goddesses, not as mothers. They may have taken their rise in the 


1 For three in the ecultus of the dead, see Diels, Sibyllinische Blitter, p. 40, 
For a discussion of trinities other than of maiden goddesses, see Usener, ‘ Dreiheit’ 
(Rhein. Mus. tv. pp. 1—47). 

2 In this connection it may be worth noting that where the nature of the dual 
goddess prevents her taking a central place as in the case of Hileithyia she never 
merges into a trinity. There are often two Hileithyiai, e.g. one to either side of Zeus 
at the birth of Athene, but never three. 
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Mother and the Maid, but the Mother falls utterly away. The 
Charites, the Moirae, the Horae, are all essentially maidens. The 
reverse is the case in Roman religion; trinities of women god- 
desses of fertility occur frequently in very late Roman art, but 
they are Matres, Motherst. Three Mothers are rather heavy, and 
do not dance well. 

In the archaic votive relief? in fig. 72 we have the earliest sculp- 
tured representation of the 
maiden trinity extant. Had 
the relief been uninscribed, 
we should have been at a loss 
how to name the three austere 
figures. Two carry fruits, and 
one a wreath. They might 
be Charites or Eumenides, or 
merely nymphs. Most happily 
the sculptor has left no doubt. 
He has written against them 
Képas Sotias, ‘Sotias (dedi- 
cated) the Korai’ the ‘ Mai- 
dens.’ Sotias has massed the 
three stately figures very 
closely together; he is rever- 
ently conscious that though 
they are three persons, yet 
they are but one goddess. He is half monotheist. 

The same origin of the maiden trinity is clearly indicated in 
the relief* in fig. 73, found during the ‘Enneakrounos’ excava- 
tions in the precinct of Dionysos, at Athens. The main field of 
the relief is occupied by two figures of Panes, with attendant 





Ices Yfys 


goats; between them an altar. The Panes are twofold, not 
because they are father and son, but because there were two caves 
of Pan, and the god is thought of as dwelling in each. After the 
battle of Marathon the worship of Pan was established in the 
ancient dancing-ground of the Agraulids ; by the time of Euripides‘, 
Pan is thought of as host and they as guests: 


! Roscher, Lex. s.v. Matres, Matronae. 

2 Fréhner, Coll. Tyszkiewisk, Pl. xv1.; J.H.S. xrx. p. 218, fig. 3. 
3 A. Mitt. 1896, p. 266, Taf. vit. 

4 Bur. Jon 490, trans. Mr D. 8. MacColl. 
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‘O seats of Pan and rock hard by 
To where the hollow Long Rocks lie, 
Where before Pallas’ temple-bound 
Agraulos’ daughters three go round 
Upon their grassy dancing-ground 

To nimble reedy staves, 
When thou, O Pan, art piping found 
Within thy shepherd caves.’ 


But Pan was a new-comer; the Agraulids were there from the 
beginning, as early as Cecrops, their snake-tailed father. Busy 


es 


ask 


ow” 





though he is with Pan, the new-comer, the artist cannot, 
may not forget the triple maidens. He figures them in the upper 
frieze, and in quaint fashion he hints that though three they are 
one. In the left-hand corner he sets the image of a threefold 
goddess, a Hecate!. 

But, as time went on, the fact that the three were one is more 


1 For the development of the type of Hecate in conjunction with the Charites, 
see Myth. and Mon. Anc. Athens, p. 373. 
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and more forgotten. They become three single maidens, led by 
Hermes in the dance; by Hermes Charidotes, whose worship as 
the young male god of fertility, of flocks and herds, was so closely 
allied to that of the Charites. 

There is no more frequent type of votive relief! than that of 
which an instance is given in fig. 74. The cave of Pan is the 
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scene, Pan himself is piping, and the three maidens, led by Hermes, 
dance. The cave, the artist knows, belonged in his days to Pan, 
but the ancient dwellers there, the Maidens, still bulk the largest. 
Asarule the reliefs are not inscribed, sometimes there is a dedica- 
tion ‘to the Nymphs.’ The personality of the Agraulids has 
become shadowy, they are merely Maidens or Brides. 

The ancient threefold goddesses, as all-powerful Charites, 
paled before the Olympians, faded away into mere dancing 
attendant maidens; but sometimes, in the myths told of these very 
Olympians, it is possible to trace the reflection of the older 
potencies. A very curious instance is to be found in the familiar 


1 In the Vienna Museum, found at Gallipoli, Arch. Hpigr. Mitt. vol. 1. Taf. 1, 
Prof. O. Benndorf, ‘Die Chariten des Sokrates,’ Arch. Zeit. 1869. 
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story! of the ‘Judgment of Paris, a story whose development 
and decay are so instructive that it must be examined in some 
detail. 


THE ‘JUDGMENT OF PARIS.’ 


The myth in its current form is sufficiently patriarchal to 
please the taste of Olympian Zeus himself, trivial and even vulgar 
enough to make material for an ancient Satyr-play or a modern 
opera-bouffe. 

‘Goddesses three to Ida came 
Immortal strife to settle there— 
Which was the fairest of the three, 
And which the prize of beauty should wear.’ 

The bone of contention is a golden apple thrown by Eris at the 
marriage of Peleus and Thetis among the assembled gods. On it 
was written, ‘Let the fair one take it, or, according to some 





authorities, ‘The apple for the fair one?’ The three high god- 
desses betake them for judgment to the king’s son, the shepherd 
Paris. The kernel of the myth is, according to this version, a 
KadroTelov, a beauty-contest. 


1 The sources for the story are well collected in Roscher’s Lexicon, s.v. Paris, 
but the author of the article seems to have no suspicion of the real substratum of 
the myth. 

2 Lue. dial. deor. 20 7 kadh NaBérw. Tzetzes ad Lycophr. 93 77 Kad? 7d wAhdov. 
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On one ancient vase, and on one only of all the dozens that 
remain, is the Judgment so figured. The design in fig. 75 is 
from a late red-figured krater in the Bibliotheque Nationale’. 
Paris, dressed as a Phrygian, is seated in the centre. Hermes is 
telling of his mission. Grouped around, the three goddesses 
prepare for the beauty-contest in characteristic fashion. Hera 
needs no aid, she orders her veil and gazes well satisfied in a 
mirror; Aphrodite stretches out a lovely arm, and a Love-God 
fastens ‘a bracelet of gold on her flesh’ ; and Athene, watched only 
by the great grave dog, goes to a little fountain shrine and, clean- 
hearted goddess as she is, lays aside her shield, tucks her gown 
about her, and has—a good wash. Our hearts are with Oenone 
when she cries: 

oc’ Gh Parisy 
Give it to Pallas!” but he heard me not, 
Or hearing would not hear me, woe is me!’ 

It is noteworthy that even in this representation, obviously of a 
beauty-contest, the apple is absent. 

It is quite true that now and again one of the goddesses holds 
in her hand a fruit. An instance is given in the charming design 
in fig. 76, from a red-figured stamnos in the British Museum*. 
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Fruit and flowers are held indifferently by one or all of the 
goddesses, and the reason will presently become clear. In the 
present case Hera holds a fruit, in fig. 80 the two last goddesses 
hold each a fruit. In fig. 76, against both Aphrodite and Hera, 
is inscribed Kany, ‘ Beautiful, and before the blinding beauty of 
the goddesses Paris veils his face. The inscription Nappidys 


1 Cat. 422. Milliet et Giraudon, Pl. 104. 
2 B. M. Cat. © 289. J.H.S. vi. 1886, p. 9. 
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enables us to date the vase as belonging to the first half of the 
5th cent. B.C. 

Turning to black-figured vases, a good instance is given in 
fig. 77 from a patera! in the Museo Greco-Etrusco at Florence. 
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The three goddesses, bearing no apple and no attributes, the 
centre one only distinguished by the spots upon her cloak, follow 
Hermes into the presence of Paris. Paris starts away in manifest 
alarm. In the curious design? in fig. 78, Hermes actually seizes 
Paris by the wrist to compel his attendance. There is here clearly 
no question of voluptuous delight at the beauty of the goddesses. 
The three maiden figures are scrupulously alike; each carries 
a wreath. Discrimination would be a hard task. The figures are 
placed closely together, as in the representation of the Maidens in 
fig. 72. 


1 J.H.S. vit. 1888, p. 198, fig. 1. 
2 J.H.S, vit. 1888, p. 203. 
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Finally, m fig. 79, a design from a black-figured amphora’, 
we have the type most frequent of all; Hermes leads the three 





Fie. 78. 


goddesses, but in the Judgment of Paris no figure of Paris is 
present. Without exaggeration it may be said that in three out 
of four representations of the ‘Judgment’ in black-figured vase- 
paintings the protagonist is absent. The scene takes the form of 
a simple procession, Hermes leading the three goddesses. 

This curious fact has escaped the attention of no archaeologist 
who has examined the art types of the ‘Judgment.’ It has been 
variously explained. At a time when vase-paintings were sup- 
posed to have had literary sources, it was usual to attempt a 
literary explanation, Attention was called to the fact that 
Proklos*, in his excerpts of the Aypria, noted that the goddesses, 
‘by command of Zeus were led to Ida by Hermes’; of this leading 
it was then supposed that the vase-paintings were ‘illustrations.’ 

1 J.H.S. vit. 1888, p. 282. 

* Procl. Excerpt. at mpos’ ANéEavdpov év"l6n kara Avds mpoorayhy bp ‘Hpuod mpds 


Thy Kplow dyovrat. See Schneider, Der troische Sagenkreis, p. 99, and Welcker, Hp. 
Kyklos, 11. 88. 
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Such methods of interpretation are now discredited ; no one sup- 
poses that the illiterate vase-painter worked with the text of the 
Kypria before him. Art had its own traditions. 

Another explanation, scarcely more happy, has been attempted. 
‘ Archaic art, we are told, ‘loved processions.’ Archaic art, concerned 















































































































































































































































































































































































































































































































































to fill the space of a circular frieze surrounding a vase, did indeed 
‘love processions, but not with a passion so fond and unreasonable, 
and it loved something else better, the lucid telling of a story. In 
depicting other myths, archaic art is not driven to express a story 
in the terms of an inappropriate procession; it is indeed largely 
governed by traditional form, but not to the extent of tolerating 
needless obscurity. The ‘Judgment’ is a situation essentially 
stationary, with Paris for centre ; Hermes is subordinate. 

We are so used to the procession form that it requires a certain 
effort of the imagination to conceive of the mythembodied otherwise. 
But, if we shake ourselves loose of preconceived notions, surely the 
natural lucid way of depicting the myth would be something after 
this fashion: Paris in the centre, facing the successful Aphrodite, 
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to whom he speaks or hands the apple or a crown ; behind him, to 
indicate neglect, the two defeated goddesses ; Hermes anywhere, to 
indicate the mandate of the gods. Such a form does indeed appear 
later, when the vase-painter thought for himself and shook himself 
free of the dominant tradition. The procession form, as we have 
it, was not made for the myth, it was merely adapted and taken 
over, and instantly the suggestion occurs, ‘Did not the myth itself 
in some sense rise out of the already existing art form, an art 
form in which Paris had no place, in which the golden apple was 
not?’ That form was the ancient type of Hermes leading the 
three Korat or Charites. In the design in fig. 79, the centre 
figure Athene is differentiated by her tall helmet and her aegis. 
Athene is the first of the goddesses to be differentiated—and why ? 
She was not victorious, but the vase-painter is an Athenian, and 
he is concerned for the glory of 7 "A@nvaia Kopn, the Maiden of 
Athens. 

In the design in fig. 80, from a black-figured amphora in the 
Berlin Museum}, the three goddesses are all alike: the first holds 
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a flower, the two last frujts, all fitting emblems of the Charites. 
Hermes, their leader, carries a huge irrelevant sheep—irrelevant for 
the herald of the gods on his way to Ida, significant for the 
leader of the Charites, the god of the increase of flocks and herds. 
Does the picture represent a ‘Judgment, or Hermes and the 
Charites 2 Who knows? The doubt is here, as often, more instruc- 
tive than certainty. 


1 Berl. Cat. 2154. Endt, Beitriige zur Ionischen Vasenmalerei, p, 29, figs. 11, 
12 and 13. 
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From vases alone it would be sufficiently evident, I think, 
that the ‘Judgment of Paris’! is really based on Hermes and 
the Charites, but literary evidence confirms the view. The 
Kpiows, the Decision, of Paris is always as much a Choice as a 
Judgment; a Choice somewhat like that invented for Heracles by 
the philosopher Prodicus, though at once more spontaneous and 
more subtle than that rather obvious effort at edification. The 
particular decision is associated in legend with the name of a 
special hero, of one particular ‘young man moving to and fro 
alone, in an empty hut in the firelight?’ It is an anguish of 
hesitancy ending in a choice which precipitates the greatest 
tragedy of Greek legend. But before Paris was there the Choice 
was there. The exact elements of the Choice vary in different 
versions. Athene is sometimes Wisdom and sometimes War. 
But in general Hera is Royalty or Grandeur; Athene is Prowess ; 
Aphrodite of course is Love. And what exactly has the ‘young 
man’ to decide? Which of the three is fairest? Or whose gifts 
he desires the most? It matters not at all, for both are different 
ways of saying the same thing. Late writers, Alexandrian and 
Roman, degrade the story into a beauty-contest between three 
thoroughly personal goddesses, vulgar in itself and complicated by 
bribery still more vulgar. But early versions scarcely distinguish 
the goddesses from the gifts they bring. There is no difference be- 
tween them except the difference of their gifts. They are Charites, 
Gift-bringers. They are their own gifts. Or, as the Greek put 
it, their gifts are their onueta, their tokens. And Hermes had 
led them long since, in varying forms, before the eyes of each and 
all of mankind. They might be conceived as undifferentiated, as 
mere Givers-of-Blessing in general. But it needed only a little 
reflection to see that Xadpis often wars against Xadpis, and that if 
one be chosen, others must be rejected* 


As gift-givers the same three goddesses again appear in the 


1 The figure of Paris which does not here concern us came in with the popu- 
larity of the Homeric cycle, and the connection between the conflict of onueta and 
the Trojan war may probably have been due to the author of the Kypria. 

2 Bur. Andr. 281. 

3 Since the above was written I see that Eustathius (§ 1665. 59) expressly states 
that Aphrodite strove with the Charites: év@a éploat wepi kadXous Thy Te "Adpodirny Kat 
ras Xdpiras ais dvouata Macwbén, Kady cai Evgpootvn, tov d€ dikdcavTa Kpwar Kay 
rhv Kadi, iv Kai yjuac Tov “Hdaorov. He goes on to say that Kalé married 
Arachnos in Crete and that Arachnos puyéyta avdxeiv TH Agpodirn mryqva. 
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myth of the daughters of Pandareos, but this time they are not 
rivals; and with them comes a fourth, Artemis, whose presence is 
significant. Homer tells the story by the mouth of Penelope?: 
‘Their father and their mother dear died by the gods’ high doom, 

The maidens were left orphans alone within their home; 

Fair Aphrodite gave them curds and honey of the bee 

And lovely wine, and Hera made them very fair to see, 

And wise beyond all women-folk. And holy Artemis 


Made them to wax in stature, and Athene for their bliss 
Taught them all glorious handiworks of woman’s artifice, 


The maiden goddesses tend the maidens, but to Homer the 
Maiden above all others is Artemis, sister of Apollo, daughter of 
Zeus. He puts the story into the mouth of Penelope as part of a 
prayer to Artemis. 

But, owing to the influence of Homer and the civilization he 
represented, the figure of Artemis waxes more and more dominant, 
and this especially by contrast with the Kore of the lower stratum, 
Aphrodite. In the Hippolytus of Euripides they are set face to 
face in their eternal enmity. The conflict is for the poet an issue 
of two moral ideals, but the human drama is played out against 
the shadowy background of an ancient racial theomachy, the 
passion of the South against the cold purity of the North. 

Belonging as she does to this later Northern stratum, the 
figure of Artemis lies properly outside our province, but to one of 
the ancient maiden trinity, to Athene, she lent much of her cold, 
clean strength. An epigram* to her honour in the Anthology is 
worth noting, because it shows, clearly and beautifully, how the 
maidenhood of the worshipper mirrors itself in the worship of 
a maiden, whether of the South or of the North: 

‘Maid of the Mere, Timareté here brings, 
Before she weds, her cymbals, her dear ball 
To thee a Maid, her maiden offerings, 
Her snood, her maiden dolls, their clothes and all. 


Hold, Leto’s Child, above Timareté 
Thine hand, and keep her virginal like thee.’ 


1 Hom. Od. xx. 67. 

2 I follow Prof. Ridgeway (J.H.S. 1898, p. xxxiv) in holding that Artemis with 
her father Zeus and her brother Apollo are immigrants from the North, divinities 
of the Achaean stock. Hence their dominance in Homer, 

% Anthol. Palat. v1, 280; the play on xépa in the lines 

Tas Te Kopas, Awsvare képa, Képa, ws émveckes 
dvOero Kal ra Kopdy evdtuar ‘Apréucde 
cannot be rendered in English. 
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It would be a lengthy though in some respects a profitable 
task to take each maiden form that the great matriarchal goddess 
assumed and examine it in turn, to enquire into the rise and 
development of each local Kore, of Dictynna, of Aphaia, of Callisto, 
of Hecate, of Bendis and the like. Instead it will be necessary to 
confine ourselves to the three great dominant Korai of the ‘Judg- 
ment,’ Hera, Athene and Aphrodite. 


ATHENE. 


The doubt has probably long lurked in the reader’s mind, 
whether two of the three, Hera and Aphrodite, have any claim 
to the title ‘maiden.’ Happily in the case of Athene no such 
difficulty arises. She is the Parthenos, the maiden; her temple 
is the maiden-chamber, the Parthenon; natural motherhood she 
steadfastly refuses, she is the foster-mother of heroes after the old 
matriarchal fashion; Ge, the real mother, bears Erichthonios, and 
Athene nurtures him to manhood; she bears the like relationship 
to Herakles, she is the maiden of Herakles ((HpaxXéous xopn?). 

Moreover it has been frequently observed that the early form 
of her name Athenaia is purely adjectival?, she is the Athenian 
one, the Athenian Maid, Pallas, our Lady of Athens. Plato® in 
the Laws sees clearly that Athenaia is but the local Kore, the 
incarnation of Athens, though, after the fashion of his day, he 
inverts cause and effect ; he makes the worshipper in the image of 
the worshipped. Speaking of the armed Athene, he says, ‘and 
methinks our Kore and Mistress who dwells among us, joying her 
in the sport of dancing, was not minded to play with empty hands, 
but adorned her with her panoply, and thus accomplished her 
dance, and it is fitting that in this our youths and our maidens 
should imitate her.’ It was she who imitated her youths and 
maidens, she who was the very incarnation of their life and being, 
dancing in armour as they danced, fighting when they fought, 
born of her father’s head when they were reborn as the children of 
Reason and Light. 


1 Dilthey, Arch. Zeit. 1873. 

2 Pauly-Wissowa s.v. Athena, p. 1941, 50. 

3 Plat. Legg. 796 7 6€ ab rou map juiv Képn cai déorowa...d dy mdvrws pimetobat 
mpémov ay ein KOpous Te Gua Kal Kdpas. 
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Athene’s other name, Pallas, tells the same tale. If Athene is 
the Kore of the local clan of the Athenians, Pallas is the Kore of 
the clan of the Pallantidae, the foes of Athenian Theseus; later 
their male eponym was Pallas?: 

‘Pallas had for lot 


The southern land, rough Pallas, he who rears 
A brood of giants.’ 


The very name Pallas means, it would seem, like Kore, the 
maiden. Suidas in defining the word says, ‘a great maiden, and 
it is an epithet of Athene.’ More expressly Strabo’, in discussing 
the cults of Egyptian Thebes, says, ‘To Zeus, whom they worship 
above all other divinities, a maiden of peculiar beauty and illus- 
trious family is dedicated ; such maidens the Greeks call Pallades.’ 
This local Pallas had for her dominion the ancient court of the 
Palladium ; her image as Pallas, not as Athene, was carried in pro- 
cession by the epheboi*?; but with the subjection of her clan her 
figure waned, effaced by that of Athenaia. Pallas became a mere 
adjectival praenomen to Athene, as Phoebus to Apollo. It may be 
conjectured that this ancient image of Pallas was resident on the 
Areopagos, home of the ancient Semnae, a place probably of sacred 
association to a local clan long before the dominance of the 
Acropolis; it is by her name of Pallas that the Semnae‘ hail the 
goddess : 


‘I welcome Pallas’ fellowship.’ 


In such a matter a poet might well have been instinctively, though 
unconsciously, true to fact. 

To tell the story of the making of Athene is to trace the 
history of the city of Athens, to trace perhaps, in so far as they 
can be severed, its political rather than its religious development. 
At first the maiden of the elder stratum, she has to contend for 
supremacy with a god of that stratum, Poseidon. Poseidon, the 
late Mr R. A. Neil’ has shown, was the god of the ancient aristocracy 
of Athens, an aristocracy based, as they claimed descent from 

1 Soph. frg. ap. Strabo § 392. That Pallas was the eponymous hero of the 
Pallantidae was first pointed out by Diincker, Hist. of Greece, vol. 1. p, 113. 

2 Strab. xvir. 46 § 816 mapOévos lepdrar ds Kadovow of "EXXnves madXddas: 
see A. Fick, Indogerm. Beitrige 1896. 

8 C.J.A, 1. 470. 10 cuveétyayov dé (oi nor) ladda wera TOV yevynray Kal 
madw elonyayov peta maons evKooulas. 


+ Aesch. Hum. 916. 
> The Knights of Aristophanes, p, 83. 
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Poseidon, on patriarchal conditions. The rising democracy not 
unnaturally revived the ancient figure of the Kore, but im reviving 
her they strangely altered her being and reft from her much of 
her beauty and reality. They made her a sexless thing, neither 
man nor woman; she is laden with attributes like the Parthenos 
of Pheidias, charged with intended significance, but to the end she 
remains manufactured, unreal, and never convinces us. She is, in 
fact, the Tyche, the Fortune of the city, and the real object of the 
worship of the citizens was not the goddess but the city herself, 
‘immortal mistress of a band of lovers?’ : 


‘The grace of the town that hath on it for crown 
But a head-band to wear 
Of violets one-hued with her hair, 
For the vales and the green high places of earth hold nothing so fair 
And the depths of the sea know no such birth of the manifold births they bear,’ 


a city, 
‘Based on a crystalline sea 
Of thought and its eternity.’ 
Nowhere is this artificiality, this unreality of Athene as distinct 
from Athens so keenly felt as in the famous myth of her birth from 
the brain of Zeus. A poet may see its splendour : 


‘Her life as the lightning was flashed from the light of her Father’s head,’ 


but it remains a desperate theological expedient to rid an earth- 
born Kore of her matriarchal conditions. The Homeric Hymn? 
writer surrounds the Birth with all the apparatus of impressive- 
ness, yet it never impresses; the goddess is manifestly to him 
Reason, Light and Liberty; she is born at the rising of the Sun: 


‘Hyperion’s bright son stayed 
His galloping steeds for a space.’ 


The event is of cosmic import : 


‘High Olympus reeled 
At the wrath in the sea-grey eyes and Earth on every side 
Rang with a terrible cry, and the Deep was disquieted 
With a tumult of purple waves and outpouring of the tide 
Suddenly. 


Fear takes hold of all the Immortals, and ‘the Councillor Zeus 
is glad, but the mortal reader remains cold. It is all an unreal, 


1 See Mr Gilbert Murray, Ancient Greek Literature, p. 178. 
2 Hom. Hymn. xxvut., translated by Mr D. S. MacColl. 
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theatrical show, and through it all we feel and resent the theo- 
logical intent. We cannot love a goddess who on principle forgets 
the Earth from which she sprang; always from the lips of the Lost 
Leader we hear the shameful denial’: 


‘There is no mother bore me for her child, 
I praise the Man in all things (save for marriage), 
Whole-hearted am I, strongly for the Father.’ 


Politics and literature turned the local Kore of Athens into 
a non-human, unreal abstraction. It is pleasant to find that the 
art of the simple conservative vase-painter remembered humbler 
beginnings. The design in fig. 81 is from a Corinthian alabastron 
in the Museum at Breslau2 In the 
centre of the design, Herakles is en- 
gaged in slaying a Hydra with an un- 
usually large number of heads. Iolaos 
comes up from the right to engage 
some of the heads, the charioteer of 
Iolaos, Lapythos, waits in the chariot. 








Throughout the design all the figures are carefully and legibly 
inscribed in early Corinthian letters, dating about the beginning 
of the 6th century B.c. ‘Athena,’ the Maiden of Herakles, has 
also come up (to the left) in her chariot to help her hero. Just 
behind her, perched on the goad, is a woman-headed bird. Had 


there been no inscription we should at once have named it a 


‘decorative Siren, but against the woman-headed bird is clearly 


written Fods. At first sight the inscription does not seem to help 
much, but happily the lexicographers enable us to explain the 
word’, The Etymologicon Magnum tells us that by wevyyes 


1 Aesch. Hum. 736. 

* Rossbach, Griechische Antiken des arch. Museums in Breslau, Festgruss 40 d. 
Philologen (Gérlitz, 1889), Taf. 1. 

* The meaning of the woman-headed bird and of her name was first seen by 
Dr Maximilian Mayer, ‘Mythhistorica,’ Hermes xxvii. p. 483. 
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are meant ai@ucaz, and that another form of the word was Bodyyes. 
Hesychius merely states that the vov€ is ‘a kind of bird,’ and refers 
us to Aristotle*‘On Animals.’ Our text of Aristotle gives the form 
dove. It seems clear that the Fods of the Corinthian vase is 
a variant form of a name given to the Diver-bird. 

The inscriptions prove the vase to be Corinthian, and Corinth 
is not far remote from Megara. Pausanias?, in discussing the 
genealogies of Athenian kings, tells us that Pandion fled to 
Megara. There he fell sick and died, and by the sea in the 
territory of Megara is his tomb, on a cliff which is called the cliff 
of Athene Aithuia, 1e. Athene the Diver-bird. Bird myths 
haunt the family of Pandion: Procne, Philomela, Itys and Tereus?® 
all turn into birds, and Tereus, the hoopoe, had a regular cult at 
his grave. There, they say, the hoopoe first appeared, and the 
story looks like a reminiscence of a bird soul seen haunting a 
grave. Lycophron knows of a maiden goddess, a Diver-bird; he 
makes Cassandra in her prophetic madness foresee the outrage of 
Ajax and her own empty prayers*: 


‘In vain shall I invoke the Diver-Maid.’ 


Returning, with this evidence in our minds, to the woman- 
headed bird in fig. 81, the conclusion seems inevitable that we 
have in her an early local form of Athene. The vase-painter had 
advanced to an anthropomorphic conception of the goddess, so he 
draws her in full human form as Athene, but he is haunted by 
the remembrance of the Megarian Diver, Aithuia, so he adds her 
figure, half as the double of Athene (hence the parallelism of 
attitude), half as attendant, and calls her Fods. Athene on the 
Acropolis had another attendant bird, the little owl that still at 
evening haunts the sacred hill and hoots among the ruins of the 
Parthenon. Whatever bird was locally abundant and remarkable 
would naturally attach itself to the goddess, and be at first her 
vehicle and later her attribute: at seaside Megara the diver, at 
Athens the owl. The vase-painter remembers Athens as well as 
Megara, and adds for completeness a little owl. 


1 Ar. Hist. Anim. Ix. 18, p. 617 a9. 

2 Pp. 1.5.3 andt. 41. 6; see Dr Frazer ad loc. 2 es rig UNS Oe 

4 Lye. Alec. 359. In connection with Lycophron’s account it is curious to find 
that in the earliest known representation of the rape of Cassandra in vase- 
paintings (J.H.S. 1884, Pl. xu.) behind the figure of Athene stands a large human- 
headed bird, but this may be a mere coincidence. 
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The design in fig. 82 is from a black-figured lekythos in a 


private collection in Sicily’) The scene represents Cassandra 





Pic. 82. 


flying from Ajax and taking refuge at the xoanon of Athene. To 
the left stands old King Priam, in helpless anguish. The notable 
point about the scene is that Athene, who, statue though she be, is 
apparently about to move to the rescue, has sent as her advance 
guard her sacred animal, a great snake. The snake is clearly 
regarded as the vehicle of the wrath of the goddess. Just such 
a snake did Chryse, another local Kore, send out against the 
intruder Philoctetes?, and the snake of Chryse, Sophocles ex- 
pressly tells us, was the secret guardian of the open-air shrine. 
This ‘bouse-guarding snake, we may conjecture, was the earliest 
form of every earth-born Kore. At Athens, in the chryselephantine 
statue of Pheidias, it crouched beneath the shield, and tradition 
said it was the earth-born hero Erichthonios, fostered by the god- 
dess. But almost certainly this guardian snake was primarily the 
guardian genius and fate of the city, before that genius or fate 
emerged to the status of godhead. When the Persians besieged 
the citadel, Herodotus® says, the guardian snake left the honey 
cake that was its monthly sacrificial food untouched, and, ‘when 


1 Q. Benndorf, Griechische und Sicilische Vasenbilder, pl. 51. 1. 
* Soph. Phil. 1327. 
% Herod. vi. 41. 
H. 20 
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the priestess told this, the Athenians the more readily and eagerly 
forsook their city, inasmuch as it seemed that the goddess had 
abandoned the citadel.’ 

The design in fig. 83 is from a late red-figured lekythos in 
the National Museum at Athens’. The scene represented is a 
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reminiscence of the Judgment of Paris, but one goddess only is 
present, Athene, and by her side, equal in height and majesty, 
a great snake. The artist seems dimly conscious that the snake 
is somehow the double of Athene®. To the left is the figure of a 
woman, probably Helen; she seems to be imploring the little 
xoanon of Athene to be gracious. Eros is apparently drawing 
the attention of Paris away from Athene to Helen. 

Athene, by the time she appears in art, has completely shed 
her animal form, has reduced the shapes she once wore of snake 
and bird to attributes, but occasionally in black-figured vase 
paintings she still appears with wings. On the obverse of the 
black-figured cup* in fig. 84 the artist gives her wings: but for her 
helmet we might have called her an Erinys. In the Humenides 
of Aeschylus, a play in which Athene is specially concerned to 

1 Collignon et Couve, Cat. 1942. Jahrbuch d. Inst. Anzeiger, 1896, p. 36. 

2 Since the above was written Mr Evans has discovered at Cnossos the figure 
of a goddess with a snake in either hand and a snake or snakes coiled about her 
head. She may prove to be the prototype of Athene, of the Erinys and of many 
another form of Earth-goddess. See Annual British School, 1x. 1903, p. 74, Fig. 54. 

3 Coll. Faina. Rém. Mitt. 1897, x11. pl. 12. Another instance of a winged 
Athene occurs on the fine vase published by Mr A. de Ridder, Cat. Bibl. Nat. 


No. 269, p. 173, fig. 23. Athene flies over the sea carrying the dead body of a hero. 
Here she performs the office of Eos or of a Death-Siren or Harpy. 


Ae ee 
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slough off all traces of primitive origin, she lays suspicious 
emphasis on the fact that she can fly without wings’: 


‘With foot unwearied haste I without wings, 
Whirred onward by my aegis’ swelling sail.’ 





On the reverse of the vase she is wingless: the artist has no clear 
conviction. ‘The vase is instructive as showing how long the art 
type of a divinity might remain in flux. 


APHRODITE. 


The next of the three ‘ Maidens’ to be considered is Aphrodite. 
A doubt perhaps arises as to her claim to bear the name. Kore 
she is in her eternal radiant youth: Kore as virgin she is not. She 
is rather Nymphe the Bride, but she is the Bride of the old order ; 
she is never wife, never tolerates permanent patriarchal wedlock. 
In the lovely Homeric hymn it is clear that her will is for love, not 
marriage. Admitted to the patriarchal Olympus, an attempt 


1 Aesch. Hum. 407. 
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foolish and futile is made to attach her to one husband, the 
craftsman Hephaistos, and, significantly enough, her other name 
as his bride is Charis!. She is the Charis of physical beauty 
incarnate. 

In Homer it is evident that she is a new-comer to Olympus, 
barely tolerated, an alien, and always thankful to escape. Like 
the other alien, Ares, she is fain to be back in her own home. 
Her Homeric titles, Kypris and Kythereia, show that originally 
and locally she is goddess of the island South, never really at 
home in the cold austere North, where Artemis loved to dwell.. 
She has about her too much of the physical joy of life ever to find 
an abiding home far from the sunshine. 

Another note of her late coming into Greece proper is that she is 
in Homer a departmental goddess, having for her sphere one human 
passion. The earlier forms of divinities are of larger import, they 
tend to be gods of all work. When the fusion of tribes and the 
influence of literature conjointly bring together a number of local 
divinities, perforce, if they are to hold together, they divide func- 
tions and attributes, ie. become departmental. Poseidon, who 
locally was Phytalmios, is narrowed down to the god of one 
element; Hermes, who at home had dominion over flocks and 
herds and all life and growth, becomes merely a herald. 

Some such process of narrowing of functions has, we may 
suspect, gone on in the shaping of the figure of Aphrodite. It 
would be rash to assert that she was primarily an earth-goddess, 
but certain traits in her cult and character show clearly that she 
had analogies with the ‘Lady of the Wild Things.’ Fertile 
animals belong to her, especially the dove and the goat, the dove 
probably from very early days. In the Mycenaean shrine recently 
discovered by Mr Arthur Evans, one of the figures of goddesses, a 
quaint early figure with cylindrical body and upraised hands, bears 
on her head a dove. Such a figure, dating more than a thousand 
years B.C., may be the prototype of Aphrodite. About the 
cylindrical bodies of other similar figures snakes are coiled, as 
though to mark an earth-goddess. In those early days differentia- 
tion was not sharply marked, and as yet we dare not give to these 
early divinities Olympian names. 

At Pompeii the excavations have recently brought to light the 


1 Zl, xvir1. 382. 
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charming relief in fig. 851, a relief which from its style must date 
about the turn of the 5th and 4th centuries B.c. A goddess is 





Fie. 85. 


seated Demeter-like upon the ground, and holds her sceptre as 
Queen. Worshippers approach, man and wife and children. The 
offerings they bring, a sheep and a dove, mark the goddess as 


Aphrodite. 





The myth of her birth from the sea—a myth which probably 
took its rise in part from a popular and dubious etymology— 
seems, at first sight, to sever Aphrodite wholly from the company 
of the earth-born Korai. And yet, even here, when we come to 
examine the art-forms of the myth, it is at once manifest that the 
Sea-birth is but the Anodos adopted and adapted. 

The design in fig. 86 is from a red-figured hydria? now in the 
museum of the Municipio at Genoa. It dates about the middle 
of the 5th century B.c. and is, so far as I know, the only instance 
of the birth of Aphrodite in a vase-painting. In the centre of the 
picture a goddess, clad only in a chiton, rises up from below, 
but whether from sea or land the vase-painter is apparently not 
concerned to express. Had he wished to utter his meaning 
more precisely nothing would have been easier than to represent 


1 From a photograph. The slab is now in the Museum at Naples. 
* KE. Petersen, Rim. Mittheil, 1899, pl. vir. p. 154. 
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the sea by the curved lines that in his day were the con- 
ventional indication of waves. But he is silent and I think 





Fis. 86. 


significantly. The goddess on the vase-painting is received by a 
slender winged Eros; she uplifts her hands to take the taenia 
with which he greets her. Eros is here grown to young manhood 
and his presence at once makes us think of Aphrodite; but we 
are bound to remember that on the Ashmolean amphora already 
discussed (fig. 71) it is the Anodos of Pandora, not of Aphrodite, 
that is greeted by the Love-god with a taenia. Moreover, it must 
also be remembered that on the Berlin krater (fig. 68) a Love-god 
greets the rising of an Earth-goddess, be she Ge or Kore or 
Semele? 

So far then all that can safely be said is that on the Genoa 
hydria we have the Anodos of a goddess greeted by Eros. But to 
the right of the picture, behind the rising goddess, stands another 
figure, a woman, and she holds out a piece of drapery with which 


1 Some further instances of the rising of an Earth-goddess greeted by Erotes 
will be discussed in Chapter x11., and see p. 569. 
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she is about to clothe the rising goddess. This is a new element 
in the Anodos type and it is this element that inclines me, with 
certain reservations and qualifications, to call the goddess Aphrodite, 
though I am by no means sure that the vase-painter conceives her 
as rising from the sea. 

On two occasions, according to ancient tradition, Aphrodite is 
received and decked by her women attendants, be they Charites 
or Horae, on her Birth from the Sea and after her sacred Bath in 
Paphos. Of the Bath we hear in the lay of Demodocus. He 
tells how after the joy and terror of her marriage with Ares she 
uprose 

‘And fast away fled she, 

Aphrodite, lover-of-laughter, to Cyprus over the sea, 

To the pleasant shores of Paphos and the incensed altar-stone, 

Where the Graces washed her body, and shed sweet balm thereon, 


Ambrosial balm that shineth on the Gods that wax not old, 
And wrapped her in lovely raiment, a wonder to behold.’ 


Of the bedecking at the Birth we learn in a Homeric Hymn?: 


‘For the West Wind breathed to Cyprus and lifted her tenderly 
And bore her down the billow and the stream of the sounding sea 
In a cup of delicate foam. And the Hours in wreaths of gold 
Uprose in joy as she came, and laid on her fold on fold 
Fragrant raiment immortal, and a crown on the deathless head.’ 


The two events, the ritual Bath and the Sea-birth, are not 
I think clearly distinguished, and both have somehow their 
counterpart in the making and decking of Pandora. The ritual 
bath® Aphrodite shared with the two other Korai, Athene and 
Hera. Callimachus devotes a Hymn to the ‘Bath of Pallas.’ 
Pallas in her austerity, even when she contends for the prize of 
beauty, rejects the mirror and gold ornaments and mingled 
unguents; but, because she is maiden goddess, year by year she 
must renew her virginity by the bath in the river Inachus. The 
renewal of virginity is no fancy. Pausanias‘ saw at Nauplia a 
spring called Canathus and the Argives told him that every year 
Hera bathed in it and became a virgin. He adds significantly, ‘this 


1 Hom. Od. vin. 270. 

2 Hom. Hymn v1. 2, trans. by Mr Gilbert Murray. 

% At Sekyon, though we are not expressly told of a bath of Aphrodite, she had a 
maiden-priestess who was called Loutrophoros, see P. 1.10.4. The Orphic Hymn to 
Aphrodite (Lv. 19) joins together the notions of bath and birth: Alyimrov karéxes 
lep7s youwoea ourpa. 

JO Ted HOP 
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story is of the mysteries and is their explanation of a rite which 
they celebrate to Hera.’ Virginity was to these ancients in their 
wisdom a grace not lost but perennially renewed, hence the 
immortal maidenhood of Aphrodite. 

The artist of the Genoa hydria probably knew of the birth of 
Aphrodite from the sea, he certainly knew of her reception by 
Eros; but that he remembered also the ritual bath is, I think, 
clear from the fact that the scene is laid in a sanctuary, indicated 
in the vase-painter’s fashion by the altar and sacred palm-tree 
standing to the right just below the handle. Probably the 
sanctuary at Paphos is intended. 

The Genoa hydria is of great importance because it helps to 
the understanding of another monument, earlier and far more 
beautiful. 

The design in fig. 87 is from a sculptured slab?, one of three 
that served to decorate the so-called ‘Ludovisi Throne’ now in 
the Boncompagni collection in the Museo delle Terme at Rome. 
Again we have manifestly an Anodos, again the like uncertainty 
as to who the goddess is and whence she uprises. The two women 
who support her, and to whom in her uprising she clings, stand on 
a sloping bank of shingle. Between the edges of the banks is no 
indication of the sea, simply a straight line. Is the goddess rising 
from earth or sea or sacred river or ritual bath? Archaeologists 
offer, explanations apparently the most diverse, and it is this 
doubt and diversity that instruct. One sees in the design the 
Birth of Aphrodite from the Sea, another a ceremonial Bath at 
the lesser mysteries of Agrae, another the Anodos of Kore. No 
one, so far as I am aware, sees that the artist 1s haunted by, is as 


1 Reproduced from a photograph, The relief is published and fully discussed 
by Dr Petersen, Rim. Mittheilungen, 1892, Taf. 11. p. 32. The relief with two other 
slabs manifestly belonging to the same structure came to light on a Sunday during 
the summer of 1887, during the absence of the official inspector, in the piece of 
ground formerly belonging to the Villa Ludovisi and now bounded by the Vie 
Boncompagni, Abbruzzi e Piemonte. It is said to have been found in an upright 
position, but as no other monuments came to light, though the ground was 
examined to a depth of 50 metres, the reliefs were probably not in situ. Dr Petersen 
thinks they formed the three sides of a throne of Aphrodite. They may, however, 
have formed part of the decoration of the mouth of a well. That they were in 
some way connected with Aphrodite is practically certain from the design on the 
two other reliefs (not figured here). These represent respectively a nude woman 
playing on the double flutes, who, from the analogy of similar representations on 
vase-paintings, is certainly a hetaira, and a woman draped and veiled bringing 
incense who is probably a bride. The various interpretations and restorations of 
the monument are given by Dr Helbig, Fiihrer Rom u. p. 128, and Antike Denk- 
miler d. K. Arch. Inst. vol. u. Pl. 6 and 7, p. 3. 
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it were halting between, reminiscences of each and all. Or rather 
the Anodos, the Bath, the Birth are as yet undifferentiated. By 
their articulation and separation we have immeasurably lost. 





Fic. 87. 


One other point remains. On the Ludovisi relief we have no 
Eros. The relief is archaic. The straight folds of the drapery, 
the delicate over-long feet, the strong chin, the over-emphasis of 
the lovely breasts, all remind us vividly of red-figured vases of the 
severe style; they belong to the last bloom of archaism just before 
the perfect utterance of Pheidias. Pheidias? on the pedestal of 
the image of Zeus at Olympia sculptured ‘Eros receiving Aphro- 
dite as she rises from the sea and Peitho crowning Aphrodite.’ 
Pheidias was much, perhaps over, inspired by Homeric tradition, 
hence a certain sense of literary chill in his conceptions. He 
forgets the ritual Bath, and remembers the mythological Birth. 
The artist of the Genoa hydria is very near to his tradition, but 
the drapery held by Peitho, the altar and the palm-tree, recall 
rather the Bath than the Birth. But the sculptor of the relief 
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embodies a tradition more theological, less mythological, than 
either Pheidias or the vase-painter. He is inspired by the Anodos! 
and the Bath, which was but one of its ritual humanized forms, 
and a form that we may venture to call matriarchal. What he is 
concerned to show is the birth and re-birth of Aphrodite, Aphro- 
dite untouched of Eros, eternally virgin, central figure of a Trinity 
of Maidens and, as Ourania, She of the Heavens. 

Aphrodite as island queen comes to have a birth from the sea, 
but a poet remembers that, though she is of the sea and of the 
air, she is of earth also: 

‘We have seen thee, O Love, thou art fair, thou art goodly, O Love, 

Thy wings make light in the air as the wings of a dove; 


Thy feet are as winds that divide the stream of the sea, 
Earth is thy covering to hide thee, the garment of thee.’ 


Aphrodite the earth-born Kore is also sea-born, as became an 
island Queen, but more than any other goddess she becomes 
Ourania, the Heavenly One, and the vase-painter sets her sailing 
through heaven on her great swan. She is the only goddess who 
in passing to the upper air yet kept life and reality. Artemis 
becomes unreal from sheer inhumanity ; Athene, as we have seen, 
becomes a cold abstraction ; Demeter, in Olympus, is but a lovely 
metaphor. As man advanced in knowledge and in control over 
nature, the mystery and the godhead of things natural faded into 
science. Only the mystery of life, and love that begets life, 
remained, intimately realized and utterly unexplained; hence 
Aphrodite keeps her godhead to the end. For a while, owing to 
special social conditions, and, as will be seen, owing to the impulse 
of Orphism, her figure is etfaced by that of her son Eros, but 
effaced only to re-emerge with a new dignity as Mother rather 
than Maid. In the image of Venus Genetrix® we have the old 
radiance of Aphrodite, but sobered somehow, grave with the 
hauntings of earlier godheads, with shadows about her cast by 


1 Since the above was written I see that M. Joubin (La Sculpture Grecque entre 
les querres médiques et ’époque de Pericles, p. 204) has anticipated me in using the 
Genoa vase as evidence to show that the uprising woman in the Ludovisi relief is 
Aphrodite. But unfortunately M. Joubin fails to see that Aphrodite is also Kore; 
he says, ‘D’autres archéologues avaient identifié le personnage figuré 4 mi-corps 
avec Koré ou Ge; mais la découverte du vase de Génes coupe court toutes ces 
interprétations.’ This is to my mind to miss the real religious significance of the 
figure; but M. Joubin is, of course, mainly concerned with artistic criticism. 

° Brit. Mus. Cat.p2. The best reproduction of this beautiful vase is plate xv. 
of White Athenian Vases in Brit. Mus. ® Lucret. 1. 1. 
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Ourania, by Harmonia, by Kourotrophos, by Eirene, by each and 
every various form of the ancient Mother of Earth and Heaven: 


‘Of Rome the Mother, of men and gods the pleasure, 
Fostering Venus, under heaven’s gliding signs 

Thou the ship-bearing sea, fruit-bearing land 

Still hauntest, since by thee each living thing 
Takes life and birth and sees the light of the sun. 


Thee, goddess, the winds fly from, thee the clouds 
And thine approach; for thee the daedal earth 
Sends up sweet flowers, the ocean levels smile, 
And heaven shines with floods of light appeased. 


Thou, since alone thou rulest all the world 

Nor without thee can any living thing 

Win to the shores of light and joy and love, 
Goddess, bid thou throughout the seas and land 
The works of furious war quieted cease.’ 


HERA. 


The figure of Hera remains. At first sight she seems all wife, 
not maiden; she is the great typical bride, Hera Teleia, queen 
in Olympus by virtue of her marriage with Zeus; their Sacred 
Marriage is the prototype of all human wedlock. This is true for 
Homeric theology, but a moment’s reflection on the facts of local 
cultus and myth shows that this marriage was not from the 
beginning. The Hera who in the ancient Argonautic legend is 
queen in Thessaly and patron of the hero Jason is of the old 
matriarchal type; it is she, Pelasgian Hera, not Zeus; who is really 
dominant; in fact Zeus is practically non-existent. In Olympia, 
where Zeus in historical days ruled if anywhere supreme, the 
ancient Heraion where Hera was worshipped alone long predates 
the temple of Zeus. At Argos the early votive terra-cottas! are 
of a woman goddess, and the very name of the sanctuary, the 
Heraion, marks her supremacy. At Samos, at the curious festival 
ef the Tonea*, it is the image of a woman goddess that is carried 

' As long ago as 1857, H. D. Miiller in his remarkable book Mythologie der 
Griechischen Stiimme, pp. 249—255, saw that Zeus and Hera belonged to stocks 
racially distinct, and that in the compulsory marriage of Hera to Zeus is reflected 
the subjugation of a primitive race to Achaean invaders. In discussing the 
American excavations at Argos I followed his leading, see ‘ Primitive Hera- Worship,’ 
Cl. Review, Dec. 1892, p. 474, and 1893, p. 44. The relation of Hera to Zeus has 


since been examined by Mr A. B. Cook with far wider learning than I could com- 
mand, see Cl. Review, 1906, p. 365, and p. 416. For the connection of the name 


“Hpa with 7jpws see the important evidence from inscriptions adduced by Dr Sam 


Wide in his ‘Chthonische and Himmlische Gitter,’ Archiv f. Religionswissenschaft, 
1907, p. 258. 2 Athen. p. 672. 
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out of the town and bound among the bushes, and Strabo’ tells us 
that in ancient days Samos was called Parthenia, the island of the 
Maiden. At Stymphalus, in remote Arcadia, Pausanias” says that 
Hera had three sanctuaries and three surnames: while yet a girl 
she was called Child, married to Zeus she was called Complete 
or Full-Grown (redeia), separated from Zeus and returned to 
Stymphalus she was called Chera (Widow). Long before her con- 
nection with Zeus, the matriarchal goddess may well have reflected 
the three stages of a woman’s life; Teleia, full-grown, does not 
necessarily imply patriarchal marriage. 

Homer himself was dimly haunted by the memory of days 
when Hera was no wife, but Mistress in her own right. Otherwise, 
unless the poet was the lowest of low comedians, what means her 
ceaseless turbulence and the unending unseemly strife between 
the Father of Gods and Men and the woman he cannot even 
beat into submission? What her urgent insistent tyranny over 
Herakles whom Zeus loves yet cannot protect? Is the tyrannous 
mistress really made by the Greek housewife even of Homeric 
days in her own image? ‘The answer is clear: Hera has been 
forcibly married, but she is never really wife, and a wife’s submis- 
sion she leaves to the shadowy double of Zeus, who echoed his 
nature and (significant fact) took his name, she who was the real 
Achaean patriarchal double—Dione’. 

Once fairly married, Zeus and Hera became Sharers of one 
Altar (6voB@pcoc), and against the conjunction the older women 
divinities are but too often powerless. In the designs* in figs. 88 
and 89 we have a curious instance of the ruthless fashion in 
which the Olympian pair extrude the objects of an ancient local 
cult. In fig. 88 we have a votive relief to the Nymphs of the 
familiar type: three maiden figures linked together. That the 
figures are Nymphs is certain, for above is the inscription, ‘To the 
Mistress Nymphs (Kupiats Nuudats). The relief, one of a large 


1 Strab. § 637. 

2 P. yur. 22. 2. The sources for the cult of Hera are well collected by 
Mr Farnell in his Cults of the Greek States, p. 211, but with Mr Farnell’s main 
thesis ‘that her association with Zeus is a primitive factor in the Greek worship of 
Hera’ I am still as he then notes (p. 199) completely at issue. 

3 Again acutely observed by H. D. Miiller, Mythologie d. Gr. Sttimme, pp. 254, 
255, where the identity of Dione and Juno is noted. 

4 These reliefs are now in the Museum at Sofia: there were discovered in all 
ninety-two of the same type. Bull. de Corr. Hell. xx1. 1897, p. 130, fig. 12; p. 138, 
fig. 17. 
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series found together at Orochak and now in the local Museum 





Fie. 88. 


at Sofia, is of late Roman style. The design in fig. 89 shows 
a theological shift. The two dominant Olympians, of large 





Fra. 89. 


stature to mark their supremacy, occupy the forefront; they hold 
each an expectant phiale for libations; to them only is sacrifice to 


318 The Making of a Goddess [cH. 


be made. It is they who hold the sceptres. Humbly in the 
background, minished and all but effaced, are the three ancient 
Maidens. The local peasant is conservative’, and we may hope 
they too had their meed of offering. 

The intrusion of Zeus? and Hera on the local cultus of the 
Nymphs brings to mind a story preserved by Diogenes Laertius® 
in his Life of Epimenides. Theopompus in his ‘ Wonderful Things’ 
told how when Epimenides was preparing the sanctuary of the 
Nymphs a voice was heard from heaven saying, ‘ Epimenides, not 
of the Nymphs, but of Zeus.’ Perhaps Epimenides went further 
than the orthodox Olympian religion could tolerate in the matter 
of the revival of ancient cults. To him, as has been already seen 
(p. 241), was credited the founding of the sanctuary of the 


LE 
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Semnae; he introduced ceremonies of purification brought from 
Crete, and wholly alien to Olympian ritual. It was time for Zeus 
to reassert himself. 


1 The survival of the type of the ‘ Three Sisters’ in mediaeval days has been well 
traced by Miss Kckenstein, Woman under Monasticism, p. 40 ff. 

* After the above was written Mr A. B. Cook with great kindness and generosity 
allowed me to read in proof his article on ‘ Zeus, Jupiter and the Oak,’ since pub- 
lished in the Classical Review, 1903 and 1904. Mr Cook believes that the worship 
of Zeus was indigenous in Greece and that Zeus, Poseidon and Hades are three 
forms of one primaeval god. His contention is supported by an immense mass of 
evidence. I am at present unconvinced, but space forbids my entering on the 
controversy here. 

° Diog. Laert. Vit. Epim, x1. 
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The contlict of theological conceptions is very clearly seen in 
the design in fig. 90, from a votive relief! found at Eleusis and 
now in the National Museum at Athens. The general type of the 
design, which belongs to the class known in English as ‘ Funeral 
Banquets, will be discussed more in detail later, when we come to 
hero-worship. For the present it is enough to note that on the 
left side of the relief we have the two Goddesses of Eleusis, the 
old matriarchal couple, seated side by side as equals, on the right 
a patriarchal couple, man and wife, the man reclining at the 
banquet and holding a great rhyton, the wife submissively seated 
by his side. In naming them it is safest at present not to go 
beyond what is written. The artist has inscribed over their heads 
the non-committal words, ‘To the God, and ‘To the Goddess,’ 

Tt was not only the Olympian Father Zeus who victoriously 
took over to himself the cult of the Earth-Mother and the Earth- 
Maidens. Even more marked is the triumph of the Olympian 
Son, Apollo? The design in fig. 91 is from a rather late red- 
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figured amphora in the Naples Museum’. A wayfarer, possibly 
Orestes, has come to Delphi to consult the god; he finds him 
seated on the very omphalos itself, holding the laurel and the lyre 


1 Ed.’ Apx. 1866, pl. 3. The ‘patriarchal couple’ are, I incline to think, rightly 
explained by Dr Syoronos (Journal d’Archéol. et Num. 1901, p. 503) as Asklepios 
and Hygieia, but as for my purpose it is not necessary to name them, and as the 
evidence is too detailed to be resumed here, I prefer not to go beyond the inscription. 

* I follow Prof. Ridgeway in holding that Apollo belongs to the immigrant 
Achaean stock, see p. 31, note 1. 

* Heydemann, Cat. 108. Raoul Rochette, Mon. Inéd. pl. 37. 
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im his hands. So Hermes found him in the prologue to the Ion 


of Euripides?: 
‘To Delphi, where 
Phoebus, on earth’s mid navel o’er the world 
Enthronéd, weaveth in eternal song 
The sooth of all that is or is to be.’ 


The vase-painter knows quite well that it is really a priestess 
who utters the oracles. Only a priestess can mount the sacred 
tripod, and he paints her so seated, the laurel wreath on her head 
and the sacred taenia in her hand, but he knows also that Apollo 
is by this time Lord of All. 

In the Humenides of Aeschylus, where the contest is between 
the old angry ghosts, the Erinyes envisaged as merely the spirits 
of the blood feud, and the mild and merciful god, our sympathies 





Pres, 92% 


are at least in part with the new-comer. But even here, so 
stately and yet so pitiful are the ancient goddesses that our hearts 
are sore for the outrage on their order. And on the vase-painting, 
when we remember that the omphalos is the very seat and symbol 
of the Earth-Mother?, that hers was the oracle and hers the 


1 Kur. Jon 5. : 
2 The evidence for this I have collected elsewhere, see ‘Delphika,’ B. The 


Omphalos, J.H.S. 1899, x1x. 225. 
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holy oracular snake that Apollo slew, the intrusion is hard to 
bear. 

The triumph of the Olympian order is still more clearly pre- 
sented in the design in fig. 92, from a votive relief! in the local 
Museum at Sparta. The centre of the design is occupied by the 
omphalos on a low basis. It looks very humble and obscure. At 
either side of it are perched new guardians, the great eagles of 
Olympian Zeus. The story? said that starting from either end of 
the world they met at Pytho, at the omphalos. The birds were 
variously said to be swans or eagles. Neither swans nor eagles 
have anything to do with the Earth-goddess ; they are Ouranian 
eagles for Zeus or swans for Apollo, and, standing over the omphalos, 
they mark the dominion of the Father and the Son. But the 
artist has uttered his meaning still more emphatically. Towering 
over the omphalos is the great figure of Apollo with his lyre. He 
holds out a cup, and libation to him is poured by his sister 
Artemis. The Olympian victory is complete. 

So far we have dealt with the Making of a goddess; we have 
seen one woman-form take various shapes as Mother and Maiden, 
as duality and trinity; we have seen these shapes crystallize into 
Olympian divinities as Athene, as Aphrodite, as Hera, and as it 
were resume themselves again into the great monotheistic figure 
of Venus Genetrix. We have noted evidence, very scattered and 
fragmentary, of earlier animal forms of the goddess as bird and 
snake. But it has been obvious enough that the weak point in 
the argument is just this transitional phase. The goddesses, 
when they first come into our ken, are goddesses, fully human and 
lovely in form, figures whose lineaments have been fixed and 
beautified by art, and of mythological rather than of ritual content. 
In a word links are wanting in the transition from ghost or snake 
or bogey to goddess. Two reasons may be suggested. The full 
development of the women divinities seems to have been earlier 
accomplished, the sublimation earlier complete, and hence the 
early phases of that development are more effaced; and next 
these goddess figures became more completely material for poetic 
treatment. In the Making of a god we catch in some figures the 
process at an earlier stage, and many missing links in the passage 
from ghost and snake to Olympian will thereby become manifest. 

1 4. Mitt. 1887, Taf. x1. * Plut. de defect. orac. 1. 
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FREQUENTLY, in his wanderings through Greece, Pausanias 
came upon the sanctuaries of local heroines, and these sanctuaries 
are almost uniformly tombs at which went on the cultus of the 
dead. At Olympia! inside the Altis he noted the Hippodameion 
or sanctuary of Hippodameia, a large enclosure surrounded by a 
wall. Into this enclosure once a year women were permitted to 
enter to sacrifice to Hippodameia and do other rites in her 
honour. The tomb of Auge? was still to be seen at Pergamos, 
a mound of earth enclosed by a stone basement and on the top 
the figure of a naked woman. At Leuctra* in Laconia there was 
an actual temple (vads) of Cassandra with an image; the people 
of the place called her Alexandra, ‘Helper of Men.’ At Sparta‘ 
Helen had a sanctuary, and in Rhodes she was worshipped as 
She of the Tree, ‘ Dendritis,’ and to her as Dendritis, if we may 
trust Theocritus’, maidens brought offerings. At her wedding 
they sing: 

‘O fair, O gracious maiden, the while we chant our lay, 

A wedded wife art thou. But we, at dawning of the day, 

Forth to the grassy mead will go, to our old racing place, 

And gather wreaths of odorous flowers, and think upon thy face, 

Again, again, Helen, on thee, as young lambs in the dew 

Think of the milk that fed them and run back to mother ewe. 

For thee the first of Maidens shall the lotus creeping low 

Be culled to hang in garlands where the shadowy plane doth grow; 

To thee where grows the shadowy plane the first oil shall be poured, 

Drop by drop from a silver cruse, to hold thy name adored: 

And letters on the bark be wrought, for him who goes to see, 

A message graven Dorian-wise: “Kneel; I am Helen’s tree.”’ 


1 vam Ab We eh 1D anne, 2h OO). 
35 rh 20.10% 12. iam U5}, 33. 5 Theocr. Id. xvi. 38. 
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Helen as local heroine had, it would seem, not only a sanctuary 
and a sacred tree but a very ancient image. The design in figs. 
93 and 94 is from a lekythos' in the 
Louvre, of the kind usually known as 
‘proto-Corinthian.’ Its style dates it as 
not later than the 7th century B.c., and it 
is our earliest extant monument of ‘ the 
rape of Helen. The subject seems to 
have had a certain popularity in archaic 
art, as it occurred on the throne of Apollo 
at Amyclae?. In the centre of the design 
stands a woman-figure of more than natural 
size. Two men advance against her from 
the right; the foremost seizes her by the 
wrist. In his left hand he holds a sceptre. 
He is Theseus, and behind him comes 





Peirithoés, brandishing a great sword. To 
the left of Helen are her two brothers, the 
horsemen Kastor and Polydeukes. It is important {to note that 
Helen is here more image than living woman. Dr‘Blinkenberg, 
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who rightly interprets the scene as the rape of Helen, says ‘ses 


mains levées expriment la surprise et Jleffroi, but since the 
discovery of the early image of the Mycenaean goddess with 
uplifted hands? it will at once be seen that the gesture is hieratic 
rather than human. This early 7th century document suggests 
that ‘the rape of Helen’ was originally perhaps the rape of a 
xoanon from a sanctuary, rather than of a wife from her husband. 
_ + Inv. C.A, 617. Published by M. L. Couve, Revue Archéologique, 1898, p. 213, 
figs. 1 and 2, and discussed by Dr Blinkenberg, 1898, p. 398. 
See TIT el GS: Ups 


” > Dr §. Wide, ‘Mykenische Gétterbilder und Idole,’ A. Mitt. 1901, p. 247, 
‘ls XID 
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Be that as it may, the great dominant hieratic figure on the vase 
is more divine than human. 

For Homer, poet of the immigrant Achaeans, Helen of the old 
order of daughters of the land is a mortal heroine, beautiful and 
sinful, yet in a sense divine. To the modern poet she is altogether 
goddess, for she is Beauty herself: 


‘O Light and Shadow of all things that be, 
O Beauty, wild with wreckage like the sea, 

Say, who shall win thee, thou without a name? 
O Helen, Helen, who shall die for thee ?’ 

Hebe, another local heroine, has at Phlius! a sacred grove and 
a sanctuary, ‘most holy from ancient days. The goddess of the 
sanctuary was called by the earliest authorities of the place 
Ganymeda, but later Hebe. Her sanctuary was an asylum, and 
this was held to be her greatest honour that ‘slaves who took 
refuge there were safe and prisoners released hung their fetters 
on the trees in her grove. That a sanctuary should be an asylum 
is a frequent note of antiquity. When the immigrant conqueror 
reduces the whole land to subjection, he, probably from super- 
stitious awe, leaves to the conquered their local sanctuary, the 
one place safe from his tyranny. Hebe-Ganymeda, female corre- 
lative of Ganymedes, is promoted to Olympus, but significantly 
she is admitted only as cupbearer and wife of Herakles. Olympus 
here as always mirrors human relations. Hera by marriage with 
Zeus is admitted to full patriarchal citizenship, her shadowy double 
Hebe is but her Maid of Honour. 

As a rule then the local heroine remains merely the object of a 
local cult. Where she passed upward to the rank of a real divinity, 
the steps of transition are almost wholly lost. We feel inwardly 
sure that Hera and Aphrodite were once of mere local import, like 
Auge or Iphigeneia, but we lack definite evidence. In the case of 
Athene the local origin, it has been shown (p. 300), is fairly clear. 

The reason why the local heroine failed to emerge to complete 
godhead is sometimes startlingly clear. Her development was 
checked midway by the intrusion of a full-blown goddess of the 
Olympian stock. Near to Cruni in Arcadia Pausanias® saw the 

1 Pp. . 13. 3. For Hebe-Ganymeda-Dia and the shift of husbands between her 
and Hera see the valuable articles by Mr A. B. Cook, ‘ Who was the wife of Zeus ?’ 


Class. Rev. 1906, pp. 365 and 416. 
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grave of Callisto. It was a high mound on which grew trees, 
some of them fruit-bearing, some barren. ‘On the top of the 
mound, Pausanias adds, ‘is a sanctuary of Artemis with the title 
Calliste. Nothing could be clearer. Over the tomb of the old 
Bear-Maiden, Callisto, daughter of Lycaon, Artemis the Northerner, 
the Olympian, has superposed her cult, and to facilitate the shift 
she calls herself Calliste, the Fairest. Possibly here, as at Athens 
under the title of Brauronia, she kept up the ancient bear- 
service}. 

The passage from ghost to goddess is for the most part lost 
in the mists of time, but of the analogous process from ghost to 
god the steps are still in historical times clearly traceable. The 
reason is clear. The intrusion of the patriarchal system, the 
practice of tracing descent from the father instead of the mother, 
tended to check, if it was powerless wholly to stop, the worship 
of eponymous heroines. Conservatism compelled the worship 
of old established heroines, but no fresh canonizations took 
place. The ideal woman of Pericles was assuredly not the stuff 
of which goddesses were made. If we would note the actual 
process of the manufacture of divinity, it is to hero-worship we 
must turn’. 


THE HERO AS SNAKE. 


The design in fig. 95 is from an archaic relief* of the sixth 
century B.c., now in the local Museum at Sparta. It forms one 
of a series of reliefs found near Sparta, all of which are cast 
approximately in the same type. A male and a female figure are 
seated side by side on a great throne-like chair. The female 
figure holds her veil, the male figure a large cantharus or two- 
handled cup, as if expecting libation. Worshippers of diminutive 


1 For the bear-service of Artemis and the bear dedicated to her, see Myth. and 
Mon. Anc. Athens, p. 403. 

2 The materials for the study of hero-worship are well collected in Roscher’s 
Lexicon, s.v. Heroes, and for English readers there is an excellent survey in 
Mr W. H. D. Rouse’s Greek Votive Offerings, c. 1. In the pages that follow I confine 
myself for the most part to such aspects of hero-worship as affect my main argument, 
and to certain evidence from art which seems to me to have been neglected, or 
misunderstood. I must also note that, advisedly, I only deal with the ‘ Making of 
a God’ in go far as the god developes out of the hero. ‘The most important and 
far more difficult question of the relation between totemism and god-making, a 
problem for the solution of which Greek tradition provides but scanty material, 
I leave for the present untouched. It can only be decided by much wider anthropo- 
logical investigation than is within my scope. 

3 A. Mitt. 1877, pl. xxu. 
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size approach with offerings—a cock and some object that may 
be a cake, an egg or a fruit. The reliefs are, for the most part, 
uninscribed, but on some of rather later date names are written 
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near the figure, and they are the names of mortals, e.g. ‘Timocles*’ 
It is clear that we have in these monuments representations of 
the dead, but the dead conceived of as half divine, as heroized— 
hence their large size compared with that of their worshipping 
descendants. They are «peitroves, ‘ Better and Stronger Ones.’ 
The artist of the relief in fig. 95 is determined to make his 
meaning clear. Behind the chair, equal in height to the seated 
figures, is a great curled snake, but a snake strangely fashioned. 
From the edge of his lower lip hangs down a long beard; a 
1 For the ‘ Timocles’ relief and for the whole class in general, see Myth. and 


Mon. Anc. Athens, p. 590, where I have discussed the influence of the typography of 
these hero-reliefs on Attic gravestones. 
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decoration denied by nature. The intention is clear; he is a 
human snake, the vehicle, the incarnation of the dead man’s ghost. 
Snakes lurk about tombs, they are uncanny-looking beasts, and the 
Greeks are not the only people who have seen in a snake the 
vehicle of a ghost. M. Henri Jumod', in discussing the beliefs of 
the Barongas, notes that among this people the snake is regarded 
as the chikonembo or ghost of a dead man, usually of an ancestor. 
The snake, so regarded, is feared but not worshipped. A free- 
thinker among the Barongas, if bored by the too frequent re- 
appearance of the snake ancestor, will kill it, saying, ‘Come now, 
we have had enough of you.’ 

Zeus Meilichios, it has been seen (p. 18), was worshipped as a 
snake. If we examine the great snake on his relief in fig. 1 (p. 18) 
it is seen to be also bearded. The beard in this case is not at the 
end of the lip, but a good deal further back. 

The addition of the beard was no doubt mainly due to frank 
anthropomorphism; the snake is in a transition stage between 
animal and human, and human for the artist means divine. He 
gives the snake a beard to mark his anthropomorphic divinity, 
just as he gave to the bull river-god on coins a human head with 
horns. The further question arises, ‘Was there anything in nature 
that might have acted as a possible suggestion of a beard?’ An 
interesting answer to this question has been suggested to me by 
an eminent authority on snakes, Dr Hans Gadow, and to him 
I am indebted for the following scientific particulars. 

The snake represented in fig. 1 (p. 18) Dr Gadow believes to be 
the species known as Ooelopeltis lacertina. It occurs from Spain 
to Syria and specimens of 6 ft. long are not uncommon. The 
creature’s head, according to Dr Gadow, is reproduced with ad- 
mirable fidelity; the name lacertina is due to the lizard-like, 
instead of snake-like, depressed head. Moreover this species is 
really poisonous, but only to its proper prey, e.g. mice, rats, lizards, 
etc., while it is practically harmless to man, on account of the 
position of the poison fangs, which are far back in the mouth 
instead of near the front. This is a somewhat exceptional arrange- 
ment and probably well known to the ancients. In fact the 
Coelopeltis lacertina is a snake with poison that does not ordinarily 
strike. On occasion it could bite a man’s hand, i.e. if it opened 

1 H. Jumod, Les Barongas, p. 396, and see ‘ Delphika,’ J.H.S. xix. 1899, p, 216. 
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its mouth very wide, as wide as a striking cobra. This position of 
the dropped jaw, according to Dr Gadow, is very noticeable and 
must have been observed by the ancients... The angle of the 
dropped jaw is just that of the beard on the snake in fig. 1 (p. 18). 
It seems possible and even highly probable that the dropped jaw, 
seen at a distance, might have suggested a beard, or that an artist 
representing an actual dropped jaw may have been copied by 
another who misinterpreted the jaw into a beard. In any case 
the scheme of the dropped jaw would be ready to hand and would 
help to soften the anomaly of the bearded snake*. 


In snake form the hero dwelt in his tomb, and to indicate this 
fact not uncommonly on vase-paintings we have a snake depicted 
on the very grave mound itself. The design in fig. 96, from a black- 





figured lekythos* in the Museum at Naples, is a good instance. 
The funeral mound which occupies the centre of the design is, on 
the original vase, white, and on it is painted a black snake; the 
mound itself is surmounted by a black stele: whether the vase- 
painter regards his snake as painted actually outside the tomb or 
as representing the snake-hero actually resident within, is not 

1 Mr F. M. Cornford kindly points out to me that the bearded snake is not 
unknown to Greek literature. He is one of the many @éavuara that meet us in the 
life of Apollonius of Tyana, see Philostr. Vit. Apoll. m1. 7 and 8. These snakes 


belong to the wonder land of India. 
2 Published and discussed, ‘ Delphika,’ J.H.S. x1x. 1899, p. 229, figs. 9 and 10. 
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easy to determine. The figure of a man on the left of the tomb 
with uplifted sword points probably to the taking of an oath, it 
may be of vengeance. 

In the curious design in fig. 97, from a kotylos also in the 
Naples Museum’, we have again a funeral mound, again decorated 
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with a huge snake, this time represented with dropped jaw and 
beard. The tomb seems to have become a sort of mantic shrine. 
Two-men are seated watching attentively the portent of the eagle 
and the snake. On the reverse of the vase, to the right, the tomb- 
mound is decorated with a stag, and the portent is an eagle 
devouring a hare. 

Herodotus? notes that among the Libyan tribe of the Nasa- 
mones tombs were used for two purposes, for the taking of oaths 
and for dream oracles. ‘In their oaths and in the art of divination 
they observe the following practice: they take oaths by those 
among them who are accounted to be most virtuous and excellent, 
by touching their tombs, and when they divine they regularly 
resort to the monuments of their ancestors, and having made 
supplication they go to sleep, and whatever vision they behold, of 
that they make use. Herodotus like many travellers was more 
familiar, it would seem, with the customs of foreigners than with 
those of his own people. He notes the two customs as though 
they were alien curiosities, but the practice of swearing on a 

1 Cat. 2458. J.H.S. 1899, p. 227, figs. 7 and 8. I have here discussed and 


rejected a possible mythological interpretation. 
* Herod. rv. 172. 
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tomb must have been familiar to the Greeks. The slave in the 
Choephori says to Electra? : 

‘Reverencing thy father’s tomb like to an altar, 

Mine inmost thoughts I speak, doing thy hest.’ 

By the hero Sosipolis at Olympia? oaths were taken ‘on the 
greatest occasions ’—by Sosipolis who in true hero-fashion was wont 
to appear in snake-form. That these oaths were taken on his 
actual tomb we are not told, but the sanctuary of a snake-hero 
can scarcely in its origin have been other than his tomb. Almost 
every hero in Greece had his dream oracle. Later, as the hero 
was conceived of as in human rather than animal shape, the 
connection between hero and snake is loosened, and we get the 
halting, confused theology of Aeneas? : 

‘Doubtful if he should deem the gliding snake 
The genius of the place, or if it were 
His father’s ministrant.’ 

Tn fig. 98 we have an altar to a hero found in Lesbos‘, not the old 
primitive grave mound which was the true 
original form, but a late decorative struc- 
ture such as might have served an Olym- 
pian. It is inscribed in letters of Roman 
date, ‘The people to Aristandros the hero, 
son of Cleotimos,’ and that the service is 
to a hero is further emphasized by the 
snakes sculptured on the top round the 
hollow cup which served for libations. 
There are two snakes; it is no longer 
realized that the hero himself is a snake, 
but the snake reminiscence clings. 





If the question be raised, ‘why did the 
Greeks image the dead hero as a snake ?’ 
no very certain or satisfactory answer can be offered. Aelian® in 
his treatise on ‘The Nature of Animals’ says that the backbone 
of a dead man when the marrow has decayed turns into a snake. 
The chance, sudden apparition of a snake near a dead body may 


Fic. 98. 


1 Aesch. Choeph. 105, JPR eave 208s 3 Verg. Aen. v. 95. 
4 A. Conze, Reise in der Insel Lesbos, Pl. tv. fig. 5, p. 11. 
5 Ael. Hist. An. 1. 51. 
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have started the notion. Plutarch! tells how, when the body of 
Cleomenes was impaled, the people, seeing a great snake wind 
itself about his head, knew that he was ‘more than mortal’ 
(xpeirrovos). Of course, by the time of Cleomenes, the snake was 
well established as the vehicle of a hero, but some such coinci- 
dence may very early have given rise to this association of ideas. 
Plutarch adds that ‘the men of old time associated the snake 
most of all beasts with heroes.’ They did this because, he says, 
philosophers had observed that ‘when part of the moisture of the 
marrow is evaporated and it becomes of a thicker consistency it 
produces serpents.’ 

The snake was not the only vehicle. As has already been 
noted (p. 304), the spirit of the dead could take shape as a human- 
headed bird or even perhaps, if a bird happened to perch on 
a tomb, as a mere natural hoopoe or swallow. Between the bird- 
souls and the snake-souls there is this difference. So far as we 
know, the human-headed bird was purely a creature of mythology, 
whereas the bearded human snake was the object of a cult. Also 
the bird-soul, though sometimes male, tends, on the whole, to be a 
woman ; the snake, even when not bearded, is usually the vehicle 
of a male ghost; as such he is the incarnation rather of the hero 
than the heroine. So close is the connection that it gave rise to 
the popular expression ‘Speckled hero,’ which arose, Photius* 
explains, because snakes which are speckled are called heroes. 
Of these snake-heroes and their cultus Homer knows absolutely 
nothing, but the belief in them is essentially primitive and 
recrudesces with other popular superstitions. 

1 Plut. Vit. Cleom. 39. 

2 Phot. s.v. jpws ockttos. After Christian days the notion started by the 
Olympian religion that the snake was bad was strengthened by association with 
the ‘old serpent’ of Semitic mythology. Mr R. C. Bosanquet kindly drew my 
attention to a curious survival of the belief that a bad soul takes the form of a 
snake in the account of the life and miracles of the fifth century saint, St Marcellus 
(Boll. Acta Sanctorum 1—3, vol. uxi1. of the whole series, pp. 259 and 267). 
It was related that a certain matron of noble family, but bad character, died and 
was buried with great pomp. ‘Ergo ad consumendum ejus cadaver coepit serpens 
immanissimus frequentare, et, ut dicam clarius, mulieri, cujus membra bestia 
devorabat, ipse draco factus est sepultura.’ St Marcellus subdued the snake by 
striking it thrice with his staff and putting his prayer-book on its head. To the 
present day among the Greeks an unbaptized child, who is not yet quite human 


(Xpicrtavés), is sometimes spoken of as a snake-monster (dpaxos) and is apt to 
disappear in snake form. For the dpdxos see Abbott, Macedonian Folklore, p. 261, 
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THE CuLtus-TITLeEs. 


The great snake, later worshipped as Zeus Meilichios, was, we 
have already seen (p. 21), not Zeus himself, but an under- 
world being addressed by the title Meilichios, gracious, kindly, 
easy to be intreated. It will now be evident that his snake form 
marks him as the vehicle or incarnation of a ghost, a local hero. 
He was only one of a large class of local divinities who were 
invoked not by proper names but by adjectival epithets, de- 
scriptive of their nature, epithets which gradually crystallized 
into cultus-titles. That these titles were really adjectival is 
shown sometimes by the actual word, e.g. Mezlichios, which re- 
tains its adjectival sense, sometimes by the ‘fact that it is taken on 
as a distinguishing epithet by an Olympian, e.g. Zeus-Amphiaraos. 
These cultus-titles mark an important stage in the making of a 
god and must be examined somewhat more in detail. 

Herodotus! in discussing the origins of Greek theology makes 
the following significant statement: ‘The Pelasgians formerly 
made all sorts of sacrifice to the gods and invoked them in prayer, 
as I know from what I heard in Dodona, but they gave to none 
of them either name or eponym, for such they had not yet heard: 
they addressed them as gods because they had set all things in 
order and ruled over all things. Then after a long lapse of time 
they learnt the names of the other gods which had come from 
Egypt and much later that of Dionysos. As time went on they 
inquired of the oracle at Dodona about these names, for the 
oracle there is held to be the most ancient of all the oracles in 
Greece and was at that time the only one. When therefore the 
Pelasgians inquired at Dodona whether they should adopt the 
names that came to them from the barbarians, the oracle or- 
dained that they should use them. And from that time on they 
sacrificed to the gods making use of their names,’ 

If the gods were in these primitive days invoked in prayer, 
some sort of name, some mode of address they must have 
had. Is it not at least possible that the advance noted by 
Herodotus is the shift from mere cultus-title, appropriate to any 


1 Herod. m1. 51 Geovs Ore kbcuw Oévres. Herodotus according to the fashion of 
his day derives @eoi from the root 6e, to put in order. 
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and every divinity, to actual proper name which defined and 
crystallized the god addressed? Any and every hero or divinity 
might rightly be addressed as Mezlichios, but a single individual 
personality is caught and crystallized in the proper name Zeus. 
When an epithet lost its adjectival meaning, as is the case with 
Amphiaraos, then and not till then did it denote an individual 
god. Apollo, Artemis, Zeus himself may have been adjectival 
to begin with, mere cultus epithets, but their meaning once lost 
they have become proper and personal. 

It is significant that the shift is said to have taken place 
owing to an oracle at Dodona. There, accepting Prof. Ridgeway’s! 
theory, was the first clash of Pelasgian and Achaean, there Zeus 
and his shadow-wife Dione displaced the ancient Earth-Mother 
with her dove-priestesses ; there perhaps the Pelasgians with their 
‘nameless’ gods, their heroes and heroines addressed by cultus 
epithets, met and mingled with the worshippers of Zeus the 
Father and Dione the wife, and learnt to fix the personalities 
of their formless shifting divinities, learnt the lesson not from 
the ancient civilized Egyptians but from the northern ‘bar- 
barians.’ 

The word hero itself is adjectival. A gloss in Hesychius? tells 
us that by hero was meant ‘mighty, ‘strong,’ ‘ noble,’ ‘ venerable.’ 
In Homer the hero is the strong man alive, mighty in battle; in 
cultus the hero is the strong man after death, dowered with a greater, 
because a ghostly, strength. The dead are, as already noted, xpeir- 
toves, ‘Better and Stronger Ones.’ The avoidance of the actual 
proper name of a dead man is an instructive delicate decency and 
lives on to-day. The newly dead becomes, at least for a time, 
‘He’ or ‘She’; the actual name is felt too intimate. It is a 
part of the tendency in all primitive and shy souls, a tendency 
already noted (p. 214), to remove a little whatever is almost too 
close, to call your friend ‘the kind one, or ‘the old one,’ or ‘the 
black one, and never name his silent name. Of course the 
delicate instinct soon crystallizes into definite ritual prescription, 


1 Prof. Ridgeway, Early Age of Greece, vol. 1. p. 339. Aristotle distinctly states 
that the region round Dodona was ‘ ancient Greece,’ see Ar. Meteor, 1. 12. 9 atirn dé 
(7 'E\Xas 7 dpxaia) éorly h epi rhv Awddyny xal rov ’AxeNGov...~Kouv yap ol Déor 
évra00a kal of Kadovpevor Tore ev Vparxol viv 6é “EAXnves, see Prof. Bury, J.H.S. xv. 
p. 217, and Pietschmer, Vinleitung, p. 255. 

* Hesych. s.v. qpws* duvards, laxupds, yevvatos, ceuvds. 
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and gathers about it the practical cautious utilitarianism of 
de mortuis nil nisi bene. 


It is often said that the Greeks were wont to address their 
heroized dead and underworld divinities by ‘euphemistic’ titles, 
Eumenides for Erinyes, ypnoré, ‘Good One,’ when they meant 
‘Bad One.’ Such is the ugly misunderstanding view of scholiasts 
and lexicographers. But a simpler, more human explanation lies 
to hand. The dead are, it is true, feared, but they are also loved, 
felt to be friendly, they have been kin on earth, below the earth 
they will be kind. But in primitive days it is only those who 
have been kin who will hereafter be kind; the ghosts of your 
enemies’ kin will be wnkind; if to them you apply kindly epithets 
it is by a desperate euphemism, or by a mere mechanical usage. 

Of such euphemism Homer! has left us a curious example. 
Zeus would fain remind the assembled gods of the blindness and 
fatuity of mortal man : 


‘Then spake the Sire of Gods and Men, and of the Blameless One, 

Aigisthos, he bethought him, whom Agamemnon’s son, 

Far-famed Orestes, slew.’ 

Aigisthos, traitor, seducer, murderer, craven, is ‘the Blameless 
One. The outraged morality of the reader is in instant protest. 
These Olympians, these gods ‘who live at ease,’ go too far. 

The epithets in Homer are often worn very thin, but here, 
once the point is noted?, it is manifest that aywvyor, ‘the Blame- 
less One, is a title perfectly appropriate to Aigisthos as a dead 
hero. Whatever his life on the upper earth, he has jomed the 
company of the cperrtoves, ‘the Stronger and Better Ones. The 
epithet awvpov in Homer is applied to individual heroes, to a 
hero’s tomb*, to magical, half-mythical peoples like the Phaea- 
cians and Aethiopians* who to the popular imagination are half 
canonized, to the magic island?® of the god Helios, to the imaginary 
half-magical Good Old King®. It is used also of the ‘ convoy?’ 
sent by the gods, which of course is magical in character; it is 
never, I believe, an epithet of the Olympians themselves. There 

1 Hom. Od. 1. 29. 

2 T owe this explanation of duimuwy entirely to Mr Gilbert Murray. Since the 
publication of Dr Frazer’s Origin of the Kingship it has become further clear that 
the magical power of the dead king was only a prolongation of his living prerogative. 


3 Hom. Od. xxty. 80. SM it, 28) 
5 Od. x11. 261. 6 Od. x1x. 109. Uy nee yl 
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is about the word a touch of what is magical and demonic rather 
than actually divine. 

Homer himself is ignorant of, or at least avoids all mention of, 
the dark superstitions of a primitive race; he knows nothing at 
least ostensibly of the worship of the dead, nothing of the cult at 
his tomb, nothing of his snake-shape ; but Homer’s epithets came 
to him already crystallized and came from the underlying stratum 
of religion which was based on the worship of the dead. And here 
comes in a curious complication. ‘To Homer, though he calls him 
mechanically, or if we like ‘euphemistically, the ‘Blameless One, 
Aigisthos is really bad, though not perhaps so black as Aeschylus 
painted him. But was he bad in the eyes of those who first 
made the epithet? The story of Aigisthos is told by the mouth 
of the conquerors. Aigisthos is of the old order, of the primitive 
population, there before the coming of the family of Agamemnon. 
Thyestes, father of Aigisthos, had been banished! from his home ; 
Aigisthos is reared as an alien and returns to claim his own. 
Clytaemnestra too was of the old order, a princess of the primitive 
dwellers in the land, regnant in her own right. Agamemnon leaves 
her, leaves her significantly in the charge of a bard?, one of those 
bards pledged to sing the glory of the conquering Achaeans, 
and the end is inevitable: she reverts to the prince of the old stock, 
Aigisthos, to whom we may even imagine she was plighted before 
her marriage to Agamemnon. Menelaos in like fashion marries a 
princess of the land and his too are the sorrows of the king- 
consort. The tomb of Aigisthos was shown to Pausanias*. We 
hear of no cult; possibly under the force of hostile epic tradition it 
dwindled and died, but in old days we may be sure ‘ the Blame- 
less One’ had his meed of service at Argos, and the epithet itself 
remains as eternal witness. 

Salmoneus to the Achaean mind was scarcely more ‘ Blameless’ 
than Aigisthos and yet he too bears the epithet. Im the Nekuia‘ 
Odysseus says: 

‘Then of the throng of women-folk first Tyro I did see, 


Child of Salmoneus, Blameless One, a noble sire he.’ 


1 Aesch. Choeph. 1586. Prof. Ridgeway, Larly Age of Greece, vol. 1. p. 97, has 
pointed out that Agamemnon and Menelaos were new-comers, and that Helen was 
of the indigenous stock. I venture to suggest that Aigisthos and Clytaemnestra 
belong also to the ‘ Pelasgian’ stratum. 

* Hom. Od. 11. 267. OV Soils are 4 Hom. Od. x1, 235. 
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The case of Salmoneus is highly significant. He too belongs to 
the old order, as indeed do all the Aeolid figures connected with 
the group of dead heroines, and more, in his life he was in violent 
opposition to the new gods. To Hesiod? he is ‘the Unjust One’ 
(aéixos). He even dared to counterfeit the thunder and lghtning 
of Zeus, and Zeus enraged slew him with a thunderbolt. He is the 
very mirror of the picture drawn by Vergil? of the insolent king: 

‘Through the Greek folk, midway in Elis town 


In triumph went he; for himself, mad man, 
Honours divine he claimed.’ 


To every worshipper of the new order his crime must have seemed 
heinous and blasphemous, but among his own people he was 
glorious before death and probably ‘ Blameless’ after. 


The case of Tityos, Son of Earth, presents a close parallel, 
though Tityos never bore the title of ‘ Blameless.’ To the orthodox 
worshipper of the Olympians he was the vilest of criminals; as 
such Homer® knew him: 


‘For he laid hands on Leto, the famous bride of Zeus, 
What time she fared to Pytho through the glades of Panopeus.’ 


And for this his sin he lay in Hades tortured for ever. This is 
from the Olympian point of view very satisfactory and instructive, 
but when we turn to local tradition Tityos is envisaged from 
quite another point of view. Strabo*, when he visited Panopeus, 
learnt that it was the fabled abode of Tityos. He reminds us 
that 1t was to the island of Euboea that, according to Homer’, the 
Phaeacians conducted fair-haired Rhadamanthys that he might 
see Tityos, Son of Earth. We wonder for a moment why the 
just Rhadamanthys should care to visit the criminal. Homer 
leaves us in doubt, but Strabo makes the mystery clear. On 
Euboea, he says, they show a ‘cave called Elarion from Elara who 
was mother to Tityos, and a hero-shrine of Tityos, and some kind 
of honours are mentioned which are paid to him.’ One ‘blameless’ 


1 Hes. frg. ap. Schol. Pind. Pyth. tv. 253. 

2 Verg. den. vi. 585. Hygin. Fab. 61. For the whole subject of Salmoneus see 
Dr Frazer, Lectures on the Early History of the Kingship, pp. 197 and 204. It will 
later (Chap. xt.) be shown that the canonical Hades was peopled by these heroes of 
an early racial stratum. 

3 Od. x1. 576. 4 Strab. 1x. 3 § 423. 5 Od. vit. 323. 
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hero visits another, that is all. Golden-haired Rhadamanthys 
found favour with the fair-haired Achaeans; but for Tityos, the 
son of Earth, there is no place in the Northern Elysium. 


We may take it then that the ‘euphemistic’ epithets were 
applied at first in all simplicity and faith to heroes and under- 
world gods by the race that worshipped them. The devotees 
of the new Achaean religion naturally regarded the heroes and 
saints of the old as demons. Such was in later days the charitable 
view taken by the Christian fathers of the Olympian gods in their 
turn. All the activities that were uncongenial, all the black side 
of things, were carefully made over by the Olympians to the 
divinities they had superseded. Only here and there the un- 
conscious use of a crystallized epithet like ‘Blameless’ lets out 
the real truth. The ritual prescription that heroes should be 
worshipped by night, their sacrifice consumed before dawn, no 
doubt helped the conviction that as they loved the night their 
deeds were evil. Their ritual too was archaic and not lacking in 
savage touches. At Daulis' Pausanias tells of the shrine of a 
hero-founder. It was evidently of great antiquity, for the people 
of the place were not agreed as to who the hero was; some said 
Phocos, some Xanthippos. Service was done to him every day, 
and when animal sacrifice was made the Phocians poured the 
blood of the victim through a hole into the grave; the flesh was 
consumed on the spot. Such plain-spoken ritual would go far to 
promote the notion that the hero was bloodthirsty. 

Sometimes a ritual prescription marks clearly the antipathy 
between old and new, between the hero and the Olympian. 
Pausanias* describes in detail the elaborate ceremonial observed 
in sacrificing to Pelops at Olympia. The hero had a large 
temenos containing trees and statues and surrounded by a stone 
wall, and the entrance, as was fitting for a hero, was towards the 
west. Sacrifice was done into a pit and the victim was a black 
ram. Pausanias ends his account with the significant words: 
‘Whoever eats of the flesh of the victim sacrificed to Pelops, 
whether he be of Elis or a stranger, may not enter the temple of 
Zeus. But we are glad to know from Pindar* that no spiteful 


uP x. 4, 10, SOP Vn Looe 
8 Pind. Ol. 1. 90 schol. ad loc. 
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ritual prescription of the Olympian could dim the splendour of the 
local hero : 

‘In goodly streams of flowing blood outpoured 

Upon his tomb, beside Alpheios’ ford, 

Now hath he still his share; 

Frequent and full the throng that worship there.’ 
The scholiast comments on the passage: ‘Some say that it was 
not (merely) a tomb but a sanctuary of Pelops and that the 
followers of Herakles sacrificed to him before Zeus.’ 

At yet another great pan hellenic centre there is the memory, 
though more faded, of the like superposition of cults. The 
scholiast on Pindar! says that the contest at Nemea was of the 
nature of funeral games (é€zuTddios) and that it was in honour of 
Archemoros, but that later, after Herakles had slain the Nemean 
lion, he ‘took the games in hand and put many things to rights 
and ordered them to be sacred to Zeus.’ 

More commonly there is between the Olympian and the hero 
all appearance of decent friendliness. A compromise is effected ; 
the main ritual is in honour of the Olympian, but to the hero is 
offered a preliminary sacrifice. A good instance of this procedure 
is the worship of Apollo at Amyclae? superposed on that of the 
local hero Hyakinthos. The great bronze statue of Apollo stood 
on a splendid throne, the decorations of which Pausanias describes 
in detail. The image itself was rude and ancient, the lower part 
pillar-shaped, but for all that the god was a new-comer. ‘The 
basis of the image was in form like an altar, and they say 
that Hyakinthos was buried in it, and at the festival of the 
Hyakinthia before the burnt sacrifice (@vcias) to Apollo, they 
devote offermgs (évayiGovewy) to Hyakinthos into this altar through 
a bronze door, 

Apollo and Hyakinthos established a modus vivendi. Apollo 
instituted his regular Olympian sacrifices (@vo/av) and left to 
Hyakinthos his underworld offerings (€vayicuata). But not every 
Olympian was so successful. Ritual is always tenacious. So too 
at Delphi, Apollo may seat himself on the omphalos, but he is 
still forced to utter his oracles through the mouth of the priestess 

1 Schol. ad hyp. Nem. 'O dywy (rév Newéwy) émeraduos emi ’Apyeudpm...tirrepov 
dé vixnoas Hpaxdjs...€mewed bn Tov ayavos Ta mo\\a avopfwaodmevos Kal Aros eivar 


lepov évomobérnce. 
3 IP. ting, II), ale 
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of Gaia. Zeus, we have seen, arrogated to himself the title of 
Meilichios; he had the old snake reliefs dedicated to him, but he 
was powerless to change the ritual of the hero, and had to content 
himself, like an underworld god, with holocausts, All that he 
could do was to emphasize the untruth that he, not the hero, was 
Meilichios, Easy to be intreated. 
All that could be effected by theological animus was done. 

It has been seen (p. 9) how in the fable of Babrius the hero- 
ancestor is positively forbidden to give good things, and meekly 
submits; and, long before Babrius, the blackening process had set 
in. The bird-chorus in Aristophanes’ tells of the strange sights 
it has seen on earth: 

‘We know of an uncanny spot, 

Very dark, where the candles are not; 

There to feast with the heroes men go 

By day, but at evening, oh no! 

For the night time is risky you know. 


If the hero Orestes should meet with a mortal by night, 
He’d strip him and beat him and leave him an elegant sight.’ 


Orestes was of course a notable local thief, but the point of the 
joke is the ill-omened character of a hero. The scholiast says that 
‘heroes are irascible and truculent to those they meet and possess 
no power over what is beneficial. He cites Menander as his 
authority, but adds on his own account that this explains the 
fact that ‘those who go past hero-shrines keep silence. So 
easy is it to read a bad meaning into a reverent custom. 
So possessed are scholiasts and lexicographers by the Olympian 
prejudice that, even when the word they explain is dead against 
a bad interpretation, they still maintain it. Hesychius*, explaining 
kpeittovas, ‘ Better or Stronger Ones, says ‘they apply the title 
to heroes, and they seem to be a bad sort of persons; it is on this 
account that those who pass hero-shrines keep silence lest the 
heroes should do them some harm, Among gods, as among 
mortals, one rule holds good: the king can do no wrong and the 
conquered no right. 

1 Ar. Av. 1482, schol. ad loc. Athenaeus (x1. 4, p. 461) gives the same account of 


the character of heroes: xaNero's yap kal rAnKras Tods Hpwas voulfovat. 
* Hesych. s.v. xpelrrovas. 
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ASKLEPIOS AND THE HEROES OF HEALING. 


Heroes, like the ghosts from which they sprang, had of course 
their black angry side, but, setting aside the prejudice of an 
Olympianized literature, it is easy to see that in local cultus they 
would tend rather to beneficence. The ghost you worship and 
who by your worship is erected into a hero is your kinsman, and 
the ties of kinship are still strong in the world below. ‘In almost 
all West African districts,’ says Miss Mary Kingsley}, ‘is a class of 
spirits called “ Well-disposed Ones” and this class is clearly 
differentiated from “Them,” the generic term for non-human 
spirits. These “ Well-disposed Ones” are ancestors and they do 
what they can to benefit their particular village or family fetish 
who is not a human spirit or ancestor.’ So it was with the Greek; 
he was careful not to neglect or offend his local hero, but on the 
whole he relied on his benevolence: 

‘When a man dies we all begin to say 

The sainted one has passed away, he has “fallen asleep,” 

Blessed therein that he is vexed no more. 

And straight with funeral offermgs we do sacrifice 

As to a god and pour libations, bidding 

Him send good things up here from down below2.’ 
The cult of heroes had in it more of human ‘tendance’ than of 
demonic ‘aversion.’ 

The hero had for his sphere of beneficence the whole circle 
of human activities. Like all primitive divinities he was of 
necessity a god-of-all-work ; a primitive community cannot afford 
to departmentalize its gods. The local hero had to help his 
family to fight, to secure fertility for their crops and for them- 
selves, act as oracle when the community was perplexed, be ready 
for any emergency that might arise, and even on occasion he 
must mend a broken jug. But most of all he was adored as 
a Healer. As a Healer he rises very nearly to the rank of an 
Olympian, but through the gentleness of his office he keeps a 
certain humanity that prevents complete deification. A typical 
instance of the Hero-Healer is the god Asklepios. 


We conceive of Asklepios as he is figured in many a Greek — 
and Graeco-Roman statue, a reverend bearded god, somewhat of 


1 West African Studies, p. 132. > Ar. Tagenist. frg. 1. 
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the type of Zeus, but characterized by the staff on which he leans 
and about which is twined a snake. The snake, our hand-books 
tell us, is the ‘symbol of the healing art, and hence the attribute 
of Asklepios, god of medicine. 

The design in fig. 99, from a votive relief! found in the 
Asklepieion and now in the National Museum at Athens, gives 
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cause for reflection. The god himself stands in his familiar 
attitude, waiting the family of worshippers who approach with 
offerings. A little happy honoured boy is allowed to lead the 
procession bringing a sheep to the altar. Behind the god is 
his attribute, a huge coiled snake, his head erect and level with the 
god he is. Take away the human Asklepios and the scene is yet 
complete, complete as on the Meilichios relief in fig. 2, the great 
hero snake and his worshippers. 

' Cat. 1407, from a photograph. For permission to publish this relief and those 


in figs. 100, 103, 104, my grateful thanks are due to Mr Kabbadias, Ephor of 
Antiquities at Athens. 
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The relief in fig. 99 is under a foot in length, the offering 
probably of some poor man who clung to his old faith in the 
healing snake-hero. It forces us in its plain-spoken simplicity 
to face just the fact that the dedicator of the next relief} 
(fig. 100) is so anxious to conceal. The second relief is the 











Fie. 100. 


offering of a rich man, the figures are about half life-size; 1t was 
found in the same Asklepieion on the S. slope of the Acropolis. 
Asklepios no longer stands citizen-fashion leaning on his staff: he 
is seated in splendour, and beside him is coiled a very humble 
attributive snake. Behind are two figures, probably of a son and 
a daughter, and they all three occupy a separate chapel aloof from 
their human worshippers. 

In token of his humble birth as the ghost of a mortal the snake 
always clings to Asklepios, but it is not the only evidence. An 
essential part of his healing ritual was always and everywhere the 
éycoiunots*, the ‘sleeping in’ his sanctuary. The patient who 
came to be cured must sleep and in a dream the god either 
healed him or revealed the means of healing. It was the dream 

1 Cat. 1377, from a photograph. 


2 For the whole subject of éyxoliunois see L. Deubner, De Incubatione capitula 
duo. 
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oracle sent by Earth herself? that Apollo the Olympian came to 
supersede. All the strange web of human chicanery that was 
woven round the dream cure it would here be irrelevant to 
examine: only the simple fact need be noted that the prescribed 
ritual of sleep was merely a survival of the old dream oracle of 
the hero. It was nowise peculiar to Asklepios. When men came 
to the beautiful little sanctuary of Amphiaraos? at Oropus they 
purified themselves, sacrificed a ram, and spreading the skin under 
them they went to sleep ‘ awaiting a revelation in a dream.’ 

The dream oracle remained always proper to the earth-born 
heroes; we hear of no one sleeping in the precinct of Zeus, or of 
Apollo, and the belief in the magic of sleep long outlasted the 
service of the Olympians. To-day year by year on the festival of 
the Panagia a throng of sick from the islands round about make 
their pilgrimage to Tenos, and the sick sleep in the Church and in 
the precinct and are healed, and in the morning is published the 
long list of miraculous cures (@avuata). It is only the truth and 
the true gods that lived. The Panagia has taken to herself all 
that was real in ancient faith, in her are still incarnate the 
Mother and the Maid and Asklepios the Saviour. Like most 
primitive faiths the belief in the dream cure appealed to some- 
thing very deep-down and real, however misunderstood and _per- 
verted, something in the secret bidding of nature that said, that 
always will say: 


‘Sleep Heart, a little free 
From thoughts that kill. 

Nothing now hard to thee 
Or good or ill. 

And when the shut eyes see 
Sleep’s mansions fill, 

Night might bring that to be 
Day never will.’ 


The worship of Asklepios, we know from the evidence of an 
inscription’, was introduced at Athens about 421 B.c.: it was still 
no doubt something of a new excitement when Aristophanes 
wrote his Plutus. But Athens was not left till 421 B.c. without 
a Hero-Healer. Asklepios came to Athens as a full-blown god, 
came first from Thessaly, where he was the rival of Apollo, and 

1 Bur. Iph. in T. 1261, AP arot oe 


% A. Mitt. 1893, p. 250. The introduction of the healer of Epidauros may have 
been connected with the great plague at Athens. 
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finally from his great sanctuary at Epidauros, and, when he came, we 
have definite evidence that his cult was superimposed on that of 
amore ancient hero. ‘Affiliated’ is perhaps the juster word, for 
when a hero from without took over the cult of an indigenous 
hero there is no clash of ritual as in the case of an Olympian, no 
conflict between Ovoiac and évayiopoi; both heroes alike are 
content with the simple offering of the pelanos. 


In the course of the ‘Enneakrounos’ excavations Dr Dérpfeld 
came upon a small sanctuary consisting of a precinct, an altar, and 
a well, The precinct wall, the well and the conduit leading to it 
were clearly, from the style of their masonry, of the date of 
Peisistratos. Within and around the precinct were votive offerings 
that pointed to the worship of a god of healing, reliefs repre- 
senting parts of the human body, breasts and the like, a man 
holding a huge leg marked with a varicose vein, reliefs of the 
usual ‘ Asklepios’ type, and above all votive snakes. Had there 
been no inscriptions the precinct could have been at once claimed 
as ‘sacred to Asklepios, and we should have been left with the 
curious problems, ‘Why had Asklepios two precincts, one on the 
south, one on the west of the Acropolis; and, if the god had 
already a shrine on the west slope in the days of Peisistratos, why 
did he trouble to make a triumphant entry into Athens on the 
south slope in 421 B.c.?’ 

Happily we are left in no such dilemma. On a stele found in 
the precinct we have the following inscription?: ‘ Mnesiptoleme on 
behalf of Dikaiophanes dedicated (this) to Asklepios Amynos.’ 
If the inscription stood alone, we should probably decide that 
Asklepios was worshipped in the precinct under the title of 
Amynos, the Protector. Whatever the original meaning of the 
word Asklepios—and we may conjecture it was merely a cultus- 
title—it soon became a proper name, and could therefore easily 
be associated with an adjectival epithet. 

A second inscription*® happily makes it certain that Amynos 
was not merely an adjective, but an adjectival title of a person 
distinct from Asklepios. It runs as follows: ‘Certain citizens 

1 A. Koerte, ‘ Bezirk eines Heilgottes,’ A. Witt. 1893, p. 237, and 1896, p. 311. 

2 Koerte, op. cit. Mynourroéun brép Ackatopdvous Ackd\yntig Auive avébnke. 


3 Koerte, op. cit. dvdpes Sixavoe ye[yov]ace rept Ta Kowa Ta dpyewvav Tod Amivou 
kal Tov AokAniov Kal Tov Aekiovos émawéoat KTX. 
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held it just to commemorate concerning the common weal of the 
members of the thiasos of Amynos and of Asklepios and of Dexion.’ 
Here we have the names of three personalities manifestly separate 
and enumerated in significant order. We know Asklepios and 
most fortunately Dexion. The author of the Htymologicon 
Magnum’, in explaining the word Dewion, says: ‘The title was 
given by the Athenians to Sophocles after his death. They say 
that when Sophocles was dead the Athenians, wishing to give 
him added honours, built him a hero-shrine and named him 
Dexion, the Receiver, from his reception of Asklepios—for he 
received the god in his own house and set up an altar to him, 
For the heroization of Sophocles we have earlier evidence than 
the Etymologicon Magnum. The historian Istros? (38rd cent. B.C.) 
is quoted as saying that the Athenians ‘on account of the man’s 
virtue passed a vote that yearly sacrifice should be made to him,’ 

It seems an extraordinary story, but, if we do not press too 
hard the words of the panegyrist, the explanation is natural 
enough. Sophocles was not exactly canonised ‘because of his 
virtue. He became a hero, officially, because he had officially 
received Asklepios, and the ‘ Receiver’ of a god, like the ‘ Founder’ 
of a town, had a right to ritual recognition. ‘Dexion’ is the 
Receiver of the god, and from the fact that the inscription with 
his name is set up in the little precinct on the west slope of 
the Acropolis we may be sure his worship went on there. It was 
in that little precinct, we may conjecture, that he served as priest. 
This conjecture is made almost certain by the fact that a later 
inscription® (1st cent. B.c.), with a dedication to Amynos and 
Asklepios, is dated by the priesthood of a ‘Sophocles, probably a 
descendant of the poet. Sophocles as a hero was not a success, 
probably he was too alive and human as a poet; he was in his 
own precinct completely submerged by the god he ‘received.’ 

The theological history of the little precinct is quite clear. 
The inscription preserves the ritual order of precedence. The 
sanctuary began, not later than Peisistratos, as an Amyneion, 
shrine of a local hero worshipped under the title of Amynos, 
Protector. At some time, probably owing to the recent pestilence 


1 Btym. Mag. s.v. Aetiwy. It seems possible that by the olxia in which Sophocles 
received Asklepios is meant the Amyneion. 

? Istr. frg. 51. 

% Koerte, op. cit. éml lepéws Lopoxdéous Tod Piiwrov. 
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which the local hero had failed to avert, it was thought well to 
affiliate a Healer-god who had attained enormous prestige in 
the Peloponnesus. The experiment was quietly and carefully 
tried in the little Amyneion before the foundation of the great 
Asklepieion on the south slope. It was a very simple matter. 
A sacred snake would be sent for' from Epidauros, to jom the 
local snake of Amynos. Both were snakes, both were healers; 
the same offerings served for both, the votive limbs, the pelanoz. 
Sophocles the human Receiver, who had introduced Asklepios in 
due course, naturally enough dies, and a third healing hero is 
added to the list. Dexion fades, and Asklepios gradually effaces 
Amynos and takes his name as a ceremonial title. 


Because Athens alone is really alive to us, because we know 
Sophocles as human poet, Asklepios as divine Healer, the case of 
Amynos, Asklepios, Sophocles seems specially vital and convincing: 
But we must take it only as one instance of the ladder from 
earth to heaven that had its lowest rungs planted in every village 
scattered over Greece—a ladder that reached sometimes, but not 
always or even often, up to high Olympus itself. Whether a 
local hero became a god depended on a multitude of chances and 
conditions, the clue to which is lost. If a local hero became 
famous beyond his own parish the Olympian religion made every 
effort to meet him half-way. Herakles was of the primitive 
Pelasgian® stock. His name, if the most recent etymology* be 
accepted, means only the young dear Hero—the Hero par ea- 
cellence. No pains were spared to affiliate him. He is allowed 
the Olympian burnt sacrifice‘, he is passed through the folds of 
Hera’s robe to make him her child by adoption’, he is married in 
Olympus to Hebe, herself but newly translated, the vase-painter® 


W (Ole 125 \anee SEE joe 10), Gh sean PRY 7h 
2 Prof. Ridgeway, The Early Age of Greece, vol. 1. p. 640. 

3 Usener, Die Sinflutsagen, p. 58, draws attention to the hypocoristic form 
‘“Hpvxados, see Hesych. s.v. rév ‘Hpax\éa Ldéppwv vroxopioctiKGs, and supposes an old 
Greek diminutive xa\os= Lat. culus, homunculus, Herculus. This nowise conflicts 
with his original connection with Hera, conclusively proved by Mr A. B. Cook, 
Class. Rev. 1906, p. 365. Rather it confirms it, for Hera as well as Herakles are 
in significance and in etymology akin to jpws. See Dr Sam Wide, ‘ Chthonische 
und himmlische Gotter’ in Archiv f. Religionswissenschaft, 1907, p. 262. 

4 See p. 12. 

© Diod. Sic. 1v. 40 ri “Hpay avaBacay émt k\wny Kai rov ‘Hpaxdéa mpocdaBouéevnv 
mpos TO Tua dia Tov évduudrwv adeivar rpds Thy yhv upmoumevynv Thy adnOwhy yéverw* 
Omep expt TOU viv moety Tos BapBapous bray Oeroy vidv Tovetc Par BovhwvTac. 


6 Rosch. Lex. s.v. Herakles, ‘ Apotheose,’ p. 2239, 
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diligently paints his reception into Olympus, he is always 
elaborately entering, yet he is never really in, he is too much 
a man to wear at ease the livery of an Olympian, and literature, 
always over-Olympianized, makes him too often the laughing- 


stock of the stage. 
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Fia. 101. 


More often it is the fate of a hero to become locally a divinity 
of healing, but never to emerge as a Panhellenic god. In the 
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design in fig. 101 we have a good instance—from a vase? found in 
Boeotia and now in the National Museum at Athens. On the 
obverse a bearded man, wearing a wreath, reclines at a banquet. 
A table with cakes stands by his couch. An enormous coiled snake 
is about to drink from the wine-cup in his hand. On the reverse 
a woman-goddess holding a sceptre is seated, a girl brings offerings 
—an oinochoé, cakes, a lighted taper. Above are hung votive 
offerimgs—a hand, two legs, such as hang in the shrines of saints 
in Brittany and Italy to-day. An interpreter unversed in the 
complexity of hero-cults would at once name the god with the 
snake on the obverse Asklepios, the goddess with the votive: limbs 
on the reverse Hygieia; but to these names they have no sort of 
right. Found as the vase was in Boeotia, the vase-painter more 
probably intended Amphiaraos, or possibly Trophonios, and Agathe 
Tyche. All we can say is that they are a couple of healing 
divinities—hero and heroine divinized. 

The vase is of late style, and the artist has forgotten that the 
snake is the hero; he makes him a sort of tame attributive pet, 
feeding out of the 
wine-cup. The snake 
is not bearded, but he 
has a touch of human 



























































unreality in that he is 
about to drink out of 
the wine-cup. These 
humanized snakes are 
fed with human food ; 
their natural food 
would be a live bird 
or a rabbit. Dr Gadow 
kindly tells me that 
a snake will lap milk, 
but if he is to eat 
his sacrificial food, the 





























pelanos, it must be Fre. 102. 

made exceedingly thin; 

anything of the nature of a cake or even porridge he could not 

swallow. And yet the snake on the Acropolis had for his monthly 
1 "Ednpepis Apx. 1890, Pl. vir. 
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due a ‘honey cake,’ and at Lebadeia! in the shrine of Trophonios, 
where it was a snake who gave oracles, the inhabitants of the 
country ‘cast into his shrine flat cakes steeped in honey.’ 
Representations of the hero reclining at a feast occur very 
frequently on votive reliefs of a class shortly to be discussed. They 
appear very rarely on vases and only on those of late style. A good 
instance is the design in fig. 102 from a late red-figured krater 
in the Berlin Museum*. The attempt to give a name to the 
recumbent man is quite fruitless: the great snake marks him as 
a dead hero. The woman and’ boy can scarcely be said to be 
worshippers, though the boy brings cakes and fruit; it is rather 
the feast that went on in life figured as continuing after death. 


It remains to examine some of the class of votive reliefs closely 
analogous to the vase-painting in fig. 102, reliefs usually known 
as ‘Hero-Feasts’ or ‘Funeral Banquets.’ They are monuments 
especially instructive for our purpose, because nowhere else is 
seen so clearly the transition from hero to god, and also the 
gradual superposition of the Olympians over local hero-cults. 


THE ‘ HERO-FEASTS.’ 


Plato* in the Laws arranges the objects of divine worship in a 
regular sequence: first the Olympian gods together with those who 
keep the city; second the underworld gods whose share are things of 
unlucky omen; third the daemons whose worship is characterized 
as ‘orgiastic’; fourth the heroes; fifth ancestral gods. He concludes 
the list with living parents to whom much honour should be 
offered. As early as Hesiod‘ theology attempted some differentia- 
tion between heroes and daemons; daemons being accounted divine 
in some higher sense. Of all this minute departmentalism ritual 


1 Schol. ad Ar. Nub. 508 év AcBadela iepdy éort Tpopwrlov Srov odis nv 6 mavTevd- 
pevos @ ol KaTotkoivTes mhaxodvras EBaddov wédure Sedevouevous. ‘The ‘ pelanos’ offered 
by the women in the fourth Mime of Herondas (v. 90) was a money commutation. 
See Dr Herzog’s important paper ‘Aus dem Asklepieion von Kos’ in the Archiv f. 
Religionswissenschaft, 1907, p. 205. 

* Berl. Cat. 3155. Jahrb. d. Inst. Anzeiger, 1890, p. 89. 

* Plat. Legg. 7174. The Olympian gods do not here concern us, but it may be 
worth noting that the gods who keep the state rovs riv wédw Exovras Oeo’s, who are 
classed with the Olympians as of the first rank, seem to correspond with the 
doruvouor and ayopato of Aeschylus (4g. 90) who take rank with the o’pavo.. Some 
gods wherever found were Olympian, e.g. Zeus and Apollo; others though not 
Panhellenically recognised took rank as such locally, e.g. Demeter. 

4 Hes. Lrg. 109. 


350 The Making of a God [ CH. 


knows nothing. The only recognised distinction is that burnt 
offerings are the meed of the Olympians, offerings devoted (éva- 
yeopot) of the chthonic gods. Between the chthonic gods and 
the whole class of dead men, heroes and daemons, the only 
distinction observed is, as already noted, that certain chthonic 
gods from sheer conservatism reject the service of wine, whereas 
it is apparently acceptable to dead men, to heroes and to daemons 
not fully divinized. 

In lke fashion votive reliefs of the type known as Hero- 
Feasts draw no distinction between hero and daemon, nor indeed 
do they clearly distinguish between ordinary dead man and hero. 
As a rule the ‘Hero-Feasts’ are depicted on reliefs set up in 
sanctuaries rather than graveyards, but they occur sometimes on 
actual tombstones! set up in actual cemeteries. 

The ‘ Hero-Feast’ is found broadcast over Attica, the Pelopon- 





Fie. 103. 


nese and the islands; there is scarcely a local museum that does 
not contain specimens. The design in fig. 103 is from a relief in 
1 There are several instances in the National Museum at Athens and ‘ Hero- 


Feasts’ haye been carved on sarcophagi which are still in the courtyard of the local 
museum at Paros. 
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the local museum at Samos Three heroes are lying at the 
banquet; one holds a large rhyton. <A snake coiled about a tree 
is about to drink from it. Snake and tree mark a sanctuary, 
otherwise the scene is very homelike and non-hieratic. Of the 
inscription only two letters remain, and they tell nothing. The 
round shield and the horse’s head and the dog tell us we have 
to do with actual heroes, but who they were it is impossible 
to say. 

The relief in fig. 104 is also from Samos*. It is of the usual 





Sia deal hori PN talid 
Fia. 104. 


type—the recumbent man, the seated woman, the boy about to 
draw wine. The field is full of characteristic tokens; for the 
man, the horse’s head, the cuirass, helm, shield and greaves ; for 
the woman, the work-basket of the shape so often occurring on 


1 Inv. 55, see Dr Wiegand, ‘ Antike Sculpturen in Samos,’ 4. Mitt. 1900, p. 176. 
* Inv. 60. 
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Athenian grave-reliefs, and, it may be, the tame bird which stands 
on the casket pecking at a fruit. The snake is for both, for both 
are dead. The inscription at first surprises us; it is as follows: 
‘Lais daughter of Phoenix, heroine, hail.’ There is no mention 
of the hero, but on examination of the stone it is seen that a 
previous inscription has been erased’. Some one cared more for 
Lais than for her husband, hence the palimpsest. 

These two specimens from Samos have been selected out of 
countless others because in them it is quite certain that heroized 
-mortals are represented. The earliest specimens of the ‘ Hero- 
Feast’ discovered had no inscriptions, and though horse and snake 
were present an attempt was made to interpret them as sacred to 
Asklepios; the snake was ‘the symbol of healing, the horse that 
mysterious creature the ‘horse of Hades?’ The most ardent 
devotee of symbolic interpretation can scarcely make mythology 
out of the greaves and the work-basket. 


Reliefs of the ‘Hero-Feast’ type are all of late date. The 
earliest one is doubtfully assigned to the end of the 5th century ; 
the great majority are much later. The reason is not far to seek. 
In the fine period of Greek Art, the period to which we owe most 
of the grave-reliefs found at Athens, hero-worship is submerged. 
It is a time of rationalism, and the funeral monuments of that 
time tend to represent this life rather than the next. I have tried 
elsewhere to show that early Attic grave-reliefs are cast in the 
type of the Sparta hero-reliefs, but nowhere in Attic grave-reliefs 
of the 5th century do we find the dead heroized. But once the 
age of reason past, hero-worship re-emerged, and it would seem in 
greater force than before. 

In the fine period of art hero-reliefs do exist, but not as 
funeral monuments. One of the earliest and finest* we possess 
is represented in fig. 105. It is not at all of the same type as 
the ‘Hero-Feast, and is figured here partly for its beauty and 
interest, partly to mark the contrast. A hero occupies the central 
place, leading his horse, followed by his hound. That he is a 


1 See Dr Wiegand, op. cit. p. 180. 

2 See Dr Verrall, ‘ Death and the Horse,’ J.H.S., xv1. 1898, p. 1. 

3 Roscher, s.v. Heros, p. 2559, No. 5. A better reproduction in phototype has 
been published by Dr Chr. Blinkenberg, ‘Et Attisk Votivrelief,’ Festskrift til 
J. L. Ussing, Kopenhagen, 1900. I follow Dr Ussing’s view (kindly translated for 
me by Dr Martin Nilsson). 
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hero we are sure, for in front of him is his low, omphalos-like 
altar, and to the left a worshipper approaches. Unhappily there 








is no inscription, but yet we are tempted to give the hero a 
name. 

Horse and horseman are set against a rocky background. The 
marble of which the relief is made is Pentelic, the style Attic, with 
many reminiscences of the Parthenon marbles. It is therefore not 
too bold to see in the rocky background a slope of the Acropolis. 
To the right above the hero is a seated figure, with only the lower 
part of the body draped. Zeus is so represented and Asklepios. 
Zeus has no shrine on the slopes of the Acropolis, nor is it 
probable he would be depicted on a relief of this date seated 
in casual fashion as a spectator. The figure is almost certainly 
Asklepios. Given that the figure is Asklepios, the narrative of 
Pausanias! supplies the clue to the remaining figures. ‘Approach- 
ing the Acropolis by this road, next after the sanctuary of 
Asklepios is the temple of Themis, and in front of this temple 
is a mound upreared as a monument to Hippolytos. Then 
Pausanias tells the story of Phaedra and Hippolytos; he does 
not actually mention the sanctuary of Aphrodite, but he says 
‘the old images were not there in my time, but those I saw were 
the work of no obscure artists. Images of course presuppose 
a sanctuary, and such a sanctuary we now know from inscriptions 


1 P. 1. 22. 1—3, see Dr Frazer ad loc., and Myth. and Mon, Anc. Athens, p. 328. 
H. 23 


354 The Making of a God [ CH. 


and votive offerings found on the spot to have existed, and that it 
was dedicated to Aphrodite Pandemos. The figures on the relief 
exactly correspond to the account of Pausanias. To the right, 
ie. to the East, the figure of Asklepios; next Themis with her 
temple, clearly indicated by the two columns between which she 
stands; immediately in front of her Hippolytos with his sacred 
altar-mound. Above it Aphrodite, literally ‘over Hippolytos’ 
(Im7odtto © ér). It is as Euripides! knew it: 

‘And Phaedra then, his father’s Queen high born, 

Saw him, and as she saw her heart was torn 

With great love by the working of my will. 

And there, when he was gone, on Pallas’ hill 

Deep in the rock, that Love no more might roam, 

She built a shrine and named it Love-at-Home. 

And the rock held it, but its face always 

Seeks Trozen o’er the seas,’ 

It is worth noting that the relief, now in the Torlonia Museum 
at Rome, was found not far from Aricia, where the hero Virbius, 
the Latin equivalent of Hippolytos, was worshipped. 

It is possible that in the tragedy of the wrath of Aphrodite 
against the hero who worshipped Artemis, and in the title of the 
goddess ‘over Hippolytos, later misunderstood as ‘because of,’ 
‘for the sake of’ Hippolytos, we have a reminiscence of a super- 
position of cults—that the actual contest was between a local 
hero and Aphrodite who had waxed to the glory of an Olympian. 
Such a view can however scarcely be deduced from the relief in 
question, which seems to present relations merely topographical 
and perfectly peaceful. 


The design in fig. 106, from a relief in the Jacobsen? collection 
at Ny Carlsberg, Copenhagen, shows a clearer case of supersession. 
The design is not earlier than the 4th century B.c. and of the 
usual type of ‘Hero-Feast’; we have the reclining man, seated 
wife, attendant cupbearer, and, to make the scene quite complete, 


1 Kur. Hipp. 26 ff., trans. Mr Gilbert Murray. For Aphrodite Endemos, 
Love-at-Home, see Dr Verrall, Cl. Rev., Dec. 1901, p. 449. Dr Svoronos makes the 
interesting suggestion that the sanctuary founded by Phaedra may have been on 
the site later occupied by the temple of Nike Apteros, and that the Wingless Victory 
may have been a title rather of Aphrodite than of Athene. See Journal Inter- 
national d@ Archéologie, 1901, p. 459. 

2 Cat. 95, published and fully discussed by Prof. Furtwingler, ‘ Kin sogenanntes 
Todtenmahlrelief mit Inschrift,’ Sitzwngsberichte d. k. Bay. Ak. d. Wissenschaften, 
Philos.-Philolog. Klasse 1897, p. 401. 
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three worshippers of smaller size. The procession of worshippers 
is a frequent, though not uniform, element in the reliefs repre- 
senting ‘Hero-Feasts.. When present they serve to show very 
clearly that the hero and his wife are objects of worship. As a 
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rule it is, we have seen, safest not to name the hero. In the 
cases so far where he or the heroine is inscribed, the name has 
been that of a mortal. In the present case the inscription has a 
surprise in store for us. Assuredly no one, without the inscrip- 
tions, would have ventured to conjecture the inscribed names. 
The inscription runs as follows: 

‘Aristomache, Theoris and Olympiodorus dedicated (it) to Zeus Epiteleios 
Philios, and to Philia the mother of the god, and to Tyche Agathe the wife of 
the god.’ 

Philia, the Friendly One, is mother not wife of Zeus Philios, 
‘Zeus the Friendly’; it is the old matriarchal relation of Mother 
and Son (p. 273). But the dedicators, related themselves no doubt 
after patriarchal fashion, seem to feel a need that Zeus Philios 
should be married; they give him not his natural shadow-wife 
Philia—she has been used up as mother—but Tyche Agathe, 


23—2 
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‘Good Fortune. In the procession of worshippers there are two 
women with a man between them: probably they are his mother 
and wife and wish to see their relation to him mirrored in their 
dedication. But they are content with the traditional type of 
Hero-Feasts, possibly the only type that the conservative workman 
kept in stock in his workshop. 

It is worth noting that this interesting rehef came from a 
precinct of Asklepios in Munychia down at the Peiraeus, the 
same precinct which yielded the snake reliefs (figs. 1 and 2) dedi- 
cated to Meilichios. There were also found the relief in fig. 4, 
several reliefs adorned with snakes only, some reliefs representing 
Asklepios, and various ritual inscriptions. The precinct seems to 
have become a sort of melting-pot of gods and heroes. Tyche 
we know at Lebadeia as the wife of the Agathos Daimon, the 
Good or Rich Spirit, and it is curious to note that Zeus on 
the relief holds a cornucopia, symbol of plenty. His other title 
Epitelevos points the same way. Hesychius' tells us that the word 
emtTeAeLwots means the same as avé&nots, ‘increase, and Plato? 
gives the name ézrutedev@ces, ‘accomplishments, to family feasts 
held in thanksgiving for the birth and welfare of children. 

It seems obvious that the precinct once belonged to a hero, 
worshipped under the form of a snake, and as Meilichios, god 
of the wealth of the underworld—a sort of Agathos Daimon or 
Good Spirit. He must have had two other titles—Epiteleios, 
the Accomplished, and Philios, the Friendly One. At some time 
or other Asklepios took over the shrine of Meilichios, Philios, 
Epiteleios, as he took over the shrine of Amynos, but Zeus also 
put in a claim and the two divided the honours of the place. The 
old snake-hero was forgotten, overshadowed by the Olympian and 
the great immigrant healer; but the Olympian does not wholly 
triumph. He cannot change the local ritual, and he must consent 
to a certain interchange of attributes. 

This is quaintly shown in the two reliefs placed side by side 
in fig. 107°. The larger one to the left shows a seated god holding 
a cornucopia; beneath his chair is an eagle. In deference to this 

1 Hesych. s.v. 2 Plat. Legg. v1. 784D. j 

’ Both reliefs are reproduced from photographs kindly given me by the German 
Archaeological Institute. The relief to Zeus Philios was found near the Hill of the 


Nymphs at Athens (C.I.A. 1. 1330), that to the Agathos Daimon significantly 
at Thespiae (C.I.A. 1. 1815). 


VII] Zeus Philios 357 


characteristically Olympian bird we should expect the dedication 
to be to Zeus. We find it is to the ‘Good Spirit?’ In the smaller 
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relief a similar bird is perched below the chair, and a humble pig 
is the sacrifice, as it is to Zeus Meilichios; the inscription tells us 
that ‘the Club-men dedicated it to Zeus Philios in the archonship 
of Hegesios.’ The relief is dated by this archonship as set up in 
the year 324/3 B.c, The Friendly Zeus was the god of good fellow- 
ship and was of wide popularity*. To cheerful, hilarious souls it 


1 For identification of Zeus and’ Ayaos daluwy see Paus, 8. 36.5 and Dr Martin 
Nilsson, Griechische Feste, p. 401. 

* vn Tov Pi\vov was a popular oath, ef. Ar. Acharn. 730. The omission of the 
proper name is significant. 
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was comforting to think that there was another Zeus, less remote, 
more of the cornucopia and less of the thunderbolt, and that he 
was ready to join a human feast. The diner-out needs and finds 
a god in his own image, and Zeus—Zeus with his title of Philios, 
accustomed as he was to Homeric banquets, was ready for the post. 
So the comic parasite reasons?: 
‘I wish to explain clearly 

What a holy orthodox business this dining-out is— 

An invention of the gods; the other arts 

Were invented by men of talent, not by the gods. 

But dining-out was invented by Zeus the Friendly, 

By common consent the greatest of all the gods. 

Now good old Zeus comes straight into people’s houses 

In his free and easy way, rich and poor alike. 

Wherever he sees a comfortable couch set out 

And by its side a table properly laid, 

Down he sits to a regular dinner with courses, 

Wine and dessert and all, and then off he goes 

Straight back home, and he never pays his shot.’ 

The fooling is obviously based on ritual practice in the 

‘Hero-Feast’ that developed into the Feasts of the Gods, the 


Theoxenia. 


Our argument ends where it began—with Zeus Meilichios, an 
early chthonic stratum of worship, a later Olympian supersession. 
The two religions, alien in ritual, alien in significance, never more 
than mechanically fused*. We have also seen that the new religion 
was powerless to alter the old save in name; the Diasia becomes 
the festival of Zeus, the ritual is a holocaust oftered to a snake; 
Apollo and Artemis take over the Thargelia, but it remains a 
savage ceremony of magical purification. 

It might seem that we had reached the end. In reality, for 
religion in any deep and mystical sense, we have yet to watch the 
beginning ; we have yet to see the coming of a god, who came from 
the North and yet was no Achaean, no Olympian, who belonging 
to the ancient stock revived the ancient ritual, the sacrifice that 
was in its inner content a sacrifice of purification, but revived it 
with a significance all his own, the god who took over the ritual 
of the Anthesteria, Dionysos. 

1 Diod. Sinop. frg. ap. Athen. vr. p. 239. Meineke, F.C.G. m1. 543. 


2 For cases of fusion and transition see Dr Sam Wide’s interesting paper 
‘Chthonische und himmlische Gétter,’ Archiv f. Religionswissenschaft, 1907, p. 257. 
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DIONYSOS ON HERO-RELIEFS. 


The passing from the old to the new is very curiously and 
instructively shown in the two designs in figs. 108 and 109. The 
design in fig. 108 is from a relief found in the harbour of Peiraeus 
and now in the National Museum at Athens'. The material is 
Pentelic marble; in places the surface has suffered considerably 
from the corrosion of sea-water. The fine style of the relief dates 
it as probably belonging to the end of the 5th century B.c. 

The general type of the relief is of course the same as that 
of the ‘ Hero-Feast?’ A youth on a couch holds a rhyton, the 





usual woman is seated at his feet, the usual procession stands 
to the left. But it is a ‘Hero-Feast’ with a difference. The 
group of ‘worshippers’ are not worshippers; they are talking 
among themselves, they hold not victims or other offerings, but 
the implements of the drama—a mask, a tambourine. This is 


1 Cat. 1500. Both designs in figs. 108 and 109 are reproduced from photographs. 

* The most recent account of this much discussed relief is by Dr Studniczka, 
‘Ueber das Schauspielerrelief aus dem Peiraeus,’ in Mélanges Perrot, p. 307. The 
relief was first published A. Mittheilungen 1882, Taf. 14, p. 389: see also Hermes 
1887, p. 336. A. Mitt. 1888, p. 221. Reisch, Weihgeschenke, p. 23. Jahrbuch 
d. Inst. 1896, p. 104. A. Mitt. 1896, p. 362. 
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clearly seen in the case of the middle figure, a woman!. The 
‘worshippers’ are tragic actors. This prepares us for the fact 
disclosed by the inscriptions beneath the figures of the youth and 
the attendant woman. Under the youth is written quite clearly 
Dionysos: under the woman was an inscription of which only two 
certain letters remain, the two last, va. These inscriptions, it 
should clearly be noted, are later than the relief itself, probably 
not earlier than 300 B.c. The name of the woman attendant 
cannot certainly be made out: the most probable conjecture is 
(Paid)ia, Play, a natural enough name for a nymph attendant on 
Dionysos. 

The name of the god is certain, and, though the inscription is 
an afterthought, it certainly voices the intention of the original 
artist. It is to the honour of Dionysos, not to that of a hero, that 
the actors with their masks assemble—to his honour rather than 
to his definite worship. But none the less there remains the 
significant fact that the god has taken over the art-type of the 
‘Hero-Feast.’ 

The second relief? in fig. 109 tells in slightly different and 
more elaborate form the same tale. The design is from a relief 
in the Museum at Naples, and is an instance of a type long 
known as the ‘Ikarios reliefs.’ Its style dates it as about the 
2nd cent. B.c. It clearly presents a blend of the ‘ Hero-Feast’ to 
the left and the triumphal entry of Dionysos, drunken, elderly, 
attended by a train of worshippers to the right. The immigrant 
god is received by the local hero. What local hero receives him 
we cannot say. Legend tells of such receptions by Ikarios, by 
Pegasos, by Amphictyon, by Semachos. The hero must remain 
unnamed; anyhow he plays to Dionysos the part played by 
Sophocles, he is Dexion, Receiver, Host. It is a Theoxenia, a 
feasting of the god. The ‘Ikarios’ reliefs are late, and, in the 


1 Dr Studniczka (op. cit. supra) has made a very close examination of the 
objects held, and attempts, I do not think successfully, to deduce therefrom the 
dramatic characters impersonated. The object held by the last figure to the left 
as well as his face is obliterated. It is sufficient for our purpose that it is clear 
from the middle figure they are actors. 

2 From a photograph. There are similar reliefs not quite so well preserved in 
the Louvre and in the British Museum (Cat. 176). A complete list of those extant 
is given by Hauser, Die Neu-attischen Reliefs, Anhang, p.189. The earliest specimen, 
more nearly approaching the ‘ Hero-Relief,’ and so marked by the presence of 
a snake, is published Arch. Zeit. 1882, Taf. x1v., and I have already discussed it, 
Myth. and Mon. Anc. Athens, p. xlv. fig. 7. 
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euphemistic manner of the time, the representation is all peace 
and harmony. The hero, be he who he may, receives in awe and 
reverence and gladness the incoming divine guest. But Herodotus 
tells another tale—a tale of the forcible wresting of the honours 
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of the hero to the glory of the god. In telling the early history 
of Sekyon under the tyrant Cleisthenes he’ makes this notable 
statement: ‘The inhabitants of Sekyon paid other honours to 
Adrastos and they celebrated his misfortunes by tragic choruses, 
for at that time they did not honour Dionysos, but honoured 
Adrastos. Now Cleisthenes transferred these choruses (from 
Adrastos) to Dionysos, but the rest of the sacrifice he gave to 
Melanippos. It is a sudden glimpse into a very human state of 
affairs. To put down the cult of Adrastos, the hero of a family 
alien to his own, Cleisthenes introduced the worship of a Theban 
hero Melanippos. He dared not for some reason give the tragic 
choruses to Melanippos; rather than the local enemy should 
still have them he hands them over to a popular immigrant god, 
Dionysos. 

The recumbent hero in the ‘Hero-Feasts’ is usually repre- 


1 Herod. v.67. I owe this important reference to the article Heros in Roscher’s 
Lexicon, p. 2492, but Dr Deneken calls no attention to its significance in relation 
to Dionysos. 
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sented as reclining at a feast and as drinking from a large wine- 
cup, attended by a cupbearer. It 
may be conjectured that this type, 
which does not appear till late in 
the 5th century, came in with the 
worship of Dionysos. The idea 
of future bliss as an ‘eternal 
drunkenness came, it will later be 
seen (Chap. X1.), with the religion of 
Dionysos from the North. By an- 
ticipation we may note a curious 
fact. On the late Roman coins of the 
Bizuae’, a Thracian tribe, the type 
of the Hero-Feast occurs. An in- 
stance is given in fig. 110. A hero is represented—of that we are 
sure from the cuirass suspended on the tree, from the horse 
and from the snake—but a hero, I would conjecture, conceived 
of as transfigured into the feasting god, Dionysos himself. 

To the examination in detail of the cult of Dionysos we must 
now turn. 

1 J.H.S. v. p. 116. Prof. Perey Gardner explains the coin as belonging to 


Asklepios: my suggestion is made with the utmost diffidence as differing from 
so great an authority on numismatics. 
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So far the formula for Greek theology has been, ‘Man makes 
the gods in his own image. Mythological development has 
proceeded on lines perfectly normal, natural, intelligible. In so 
far as we understand humanity we can predicate divinity. The 
gods are found to be merely magnified men, on the whole perhaps 
better but with frequent lapses into worse, quot homines tot sen- 
tentiae, quot sententiae tot dev. 

As man grew more civilized, his image, mirrored in the gods, 
grew more beautiful and pari passu the worship he offered to 
these gods advanced from ‘aversion’ (a7rotpom) to ‘tendance’ 
(Oeparreia). But all along we have been conscious that some- 
thing was lacking, that even these exquisite presentations of the 
Nymphs and the Graces, the Mother and the Daughter, are really 
rather human than divine, that their ritual, whether of ignorant 
and cruel ‘aversion’ or of genial ‘tendance, was scarcely in our 
sense religious. These perfect Olympians and even these gracious 
Earth-goddesses are not really Lords over man’s life who made 
them, they are not even ghosts to beckon and threaten, they are 
lovely dreams, they are playthings of his happy childhood, and 
when full-grown he comes to face realities, from kindly sentiment 
he lets them lie unburied in the lumber-room of his life. 

Just when Apollo, Artemis, Athene, nay even Zeus himself, 
were losing touch with life and reality, fading and dying of their 
own luminous perfection, there came into Greece a new religious 
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impulse, an impulse really religious, the mysticism that is em- 
bodied for us in the two names Dionysos and Orpheus. The 
object of the chapters that follow is to try and seize, with as 
much precision as may be, the gist of this mysticism. 

Dionysos is a difficult god to understand. In the end it is 
only the mystic who penetrates the secrets of mysticism. It is 
therefore to poets and philosophers that we must finally look for 
help, and even with this help each man is in the matter of 
mysticism peculiarly the measure of his own understanding. But 
this ultimate inevitable vagueness makes it the more imperative 
that the few certain truths that can be made out about the 
religion of Dionysos should be firmly established and plainly set 
forth. 


DIONYSOS AN IMMIGRANT THRACIAN. 


First it is certam beyond question that Dionysos was a late- 
comer into Greek religion, an immigrant god, and that he came 
from that home of spiritual impulse, the North. These three 
propositions are so intimately connected that they may con- 
veniently be dealt with together. 

In the face of a steady and almost uniform ancient tradition 
that Dionysos came from without, it might scarcely be necessary to 
emphasize this point but for a recent modern heresy. Anthro- 
pologists have lately recognized’, and rightly, that Dionysos is in 
one of his aspects a nature-god, a god who comes and goes with 
the seasons, who has like Demeter and Kore, like Adonis and 
Osiris, his Epiphanies and his Recessions. They have rashly 
concluded that these undoubted appearances and disappearances 
adequately account for the tradition of his immigration, that he 
is merely a new-comer year by year, not a foreigner; that he is 
welcomed every spring, every harvest, every vintage, exorcised, 
expelled and slain in the death of each succeeding winter. This 
error is beginning to filter ito handbooks. 

A moment's consideration shows that the actual legend points 
to the reverse conclusion. The god is first met with hostility, 
exorcised and expelled, then by the compulsion of his might and 


1 Mr A. G. Bather in an interesting article on ‘The Problem of the Bacchae’ 
(J.H.S. xty. 1894, p. 263) concludes that the myths of the introduction of Dionysos 
‘do not find their origin in any introduction of the god from without, but in the 
yearly inbringing of the new statue.’ 
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magic at last welcomed. Demeter and Kore are season-goddesses, 
yet we have no legend of their forcible entry. Comparative an- 
thropology has done much for the understanding of Dionysos, but 
to tamper with the historical fact of his immigration is to darken 
counsel, 

Ancient tradition must be examined, and first as to the 
lateness of his coming. 


In Homer, Dionysos is not yet an Olympian. On the 
Parthenon frieze he takes his place among the seated gods. 
Somewhere between the dates of Homer and Pheidias his entry 
was effected. The same is true of the indigenous Demeter, so that 
this argument alone is inadequate, but the fact must be noted. 

The earliest monument of art showing Dionysos as an actual 
denizen of Olympus is the curious design from an amphora’ now 
in the Berlin Museum. The scene depicted is the birth of Athene 
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and all the divinities present are carefully and sometimes curiously 
inscribed. Zeus with his thunderbolt is seated on a splendid 
throne in the centre. Athene springs from his head. To the 
right are Demeter, Artemis, Aphrodite, and last of all Apollo. 
To the left Eileithyia, Hermes, Hephaestos, and last Dionysos 
holding his great wine cup. 

From the style of the inscriptions the design can scarcely date 
later than the early part of the sixth century. The position and 
grouping of the different gods is noteworthy. Of course someone 
must stand on the outside, but Dionysos is markedly aloof from 
the main action. Hermes seems to come as messenger to the 


1 Berlin, Cat. 1704. Mon. d. Inst. 1873, vol. 1x. Pl.nv. W. Helbig, Annali 1873, 
p. 106. The curious inscriptions do not here concern us. 
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furthest verge of Olympus to tell him the news. At the right, 
the other Northerner, Apollo, occupies the last place. 

Moreover on vase-paintings substantially earlier than the 
Parthenon marbles the scene of his entry into Olympus is not 
infrequent. As we have no literary tradition of this entry, the 
evidence of vase-paintings is here of some importance. The 
design selected (fig. 112) is from a cylix signed by the potter 
Euxitheos’ and can be securely dated as a work executed about 
the turn of the sixth and fifth centuries B.c. On the obverse is an 
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assembly of the Olympians all inscribed; Zeus himself with his 
thunderbolt and Ganymede about to fill his wie cup, Athene 
holding helmet and lance, Hermes with a Hower, Hebe, Hestia with 
flower and a branch, Aphrodite with dove and flower, Ares 
with helmet and lance. We might not have named them right 
but for their inscriptions. Hera and Poseidon are absent, Demeter 


1 Wiener Vorlegeblitter, Serie D, Taf. 1 and 2. The vase is now in the Municipal 
Museum at Corneto. 
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not yet come. At this time the vase-painter is still free to make 
a certain choice, the twelve Olympians are not yet canonical. On 
the obverse the gods are seated waiting, and on the reverse the 
new god is coming in all his splendour in his chariot with vine 
and wine-cup in his hand. With him, characteristically, for he 
is never unaccompanied, come the Satyr Terpes playing on the 
lyre and the Maenad Thero with thyrsos and fawn and snake, and 
behind the chariot another Maenad Kalis with thyrsos and lion 
and a Satyr Terpon playing on the flute. At the close of the 
sixth century when Pratinas and Choirilos and Phrynichus were 
writing tragedies in his honour, the gates of that exclusive epic 
Olympus could no longer be closed against the people’s god, and 
the potter knew it. But there had been a time of doubt and 
debate. We do not have these entries of Athene or Poseidon or 
even Hermes. 


Homer is of course our first literary source and his main notice 
of Dionysos is so characteristic it must be quoted in full. The 
fact that the passage stands alone—elsewhere through all Homer 
Dionysos is of no real account—has led critics to suspect that 
it is of later and local origin. Be that as it may, the story 
glistens like an alien jewel in a bedrock of monotonous fighting. 
Diomede meets Glaucus in battle, but so great is the hardihood 
of Glaucus that Diomede fears he is one of the immortals and 
makes pious, prudent pause : 


‘I, Diomedes, will not stand ’gainst heavenly Gods in war. 

Not long in life was he of old who raised ’gainst gods his hand 
Strong Lycodrgos, Dryas’ son. Through Nysa’s goodly land 

He Dionysos’ Nursing Nymphs did chase, till down in fear 

They cast their wands upon the ground, so sore he smote them there, 
That fell king with the ox-smiter. But Dionysos fled, 

And plunged bim ’neath the salt sea wave. Him sore discomfited 
Fair Thetis to her bosom took. Great fear the god did seize. 
With Lycoérgos they were wroth, those gods that dwell at ease, 
And Kronos’ son did make him blind, and he was not for long, 
The immortal gods they hated him because he did them wrong.’ 


Homer is somewhat mysterious as to the end of Lycurgus— 
‘Not long in life was he.’ Sophocles? is more explicit, both as to his 
g p 


1 Tl. v1.129. Mr Gilbert Murray kindly draws my attention to the scholiast who 
states ad vy. 131 that the Lycurgus story was told by Eumelos (of Corinth) in the 
Europia : rijs iaropias mooi euvjoOnoav mponyoupnevws bé 6 Thy Eipwmrevav memoumKws 
Ebynos. 

* Soph. Ant. 955. 
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nationality and his doom. He is a Thracian king, son of Dryas, 
and he was ‘rock-entombed.’ When Antigone is going to her 
death the chorus sing how in like fashion others had been forced 
to bend beneath the yoke of the gods, Danae, Lycurgus, the sons 
of Phineus, Oreithyia—three of them Thracians; and of Lycurgus 
they tell: 


‘He was bound by Dionysos, rock-entombed, 

Dryas’ son, Edonian king; swiftly bloomed 

His dire wrath and drooped. So was he wrought 
To know his blindness and what god he sought 
With gibes mad-tongued. Yea and he set his hand 
To stay the god-inspired band, 

To quell his women and his joyous fire 

And rouse the fluting Muses into ire.’ 

The loss of the Lycurgus trilogy of Aeschylus is hard to bear. 
One scene at least must have been something like a forecast of the 
Bacchae of Euripides. The dialogue between Lycurgus and the 
stranger-god captured and brought into his presence, is parodied 
by Aristophanes in the Thesmophoriazusae and the scholiast? 
tells us that the words : 


‘Whence doth the womanish creature come?’ 


occurred in the Hdonians. 

Neither Homer nor Sophocles knew anything of the murder of 
the children. Who first piled up this fresh horror we do not know. 
Vase-paintings of the rather late red-figured style (middle of the 
fifth century B.C.) are our first sources. The punishment of sin 
was to the primitive mind always incomplete unless the offender 
was cut off with his whole family root and branch, and the murder 
of the children may have been an echo of the story of the mad 
Heracles. It is finely conceived on a red-figured krater%. On 
the obverse is the mad Lycurgus with his children dead and 
dying. He swings a double axe (BovrdA7&). The ‘ox-feller’ of 
Homer is probably a double axe, not a goad. It is the typical 
weapon of the Thracian, and with it the Thracian women regularly 
on vases slay Orpheus (p. 462). Through the air down upon 
Lycurgus swoops a winged demon of madness, probably Lyssa 
herself, and smites at the king with her pointed goad. To the 
left, behind a hill, a Maenad smites her timbrel in token of the 

1 Ar. Thesm. 135, schol. ad loc. 


2 Naples. Heydemann, Cat. 3237. Myth. and Mon. Anc. Athens, pp. 260, 261, 
figs. 11 and 12. 
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presence of the god. On the reverse of the vase we have the 
peace of Dionysos who made all this madness. The god has sent 
his angel against Lycurgus, but no turmoil troubles him or his. 
About him his thiasos of Maenads and Satyrs seem to watch the 
scene, alert and interested but in perfect quiet. 

The exact details of the fate of Lycurgus, varying as they do 
from author to author, are not of real importance. The essential 
thing, the factor which recurs in story after story, is the rage 
against the dominance of a new god, the blind mad fury, the 
swift helpless collapse at the touch of a real force. All this 
is no symbol of the coming of the spring or the gathering of the 
vintage. It is the mirrored image of a human experience, of 
the passionate vain beating of man against what is not man and 
is more and less than man. 

The nature and essence of the new influence will be in part 
determined later. For the present the question that presses 
for solution is ‘whence did it come?’ ‘where was the primitive 
seat of the worship of Dionysos ?’ 


The testimony of historians, from Herodotus to Dion Cassius, 
is uniform, and confirms the witness of Homer and Sophocles. 
Herodotus! tells how Xerxes, when he marched through Thrace, 
compelled the sea tribes to furnish him with ships and those 
that dwelt inland to follow by land. Only one tribe, the Satrae, 
would suffer no compulsion, and then come the significant words: 
‘The Satrae were subject to no man so far as we know, but down 
to our own day they alone of all the Thracians are free, for 
they dwell on high mountains covered with woods of all kinds 
and snow-clad, and they are keenly warlike. These are the people 
that possess an oracle shrine of Dionysos and this oracle is on the 
topmost range of their mountains. And those among the Satrae 
who interpret the oracle are called Bessi; it is a priestess who 
utters the oracles as it is at Delphi, and the oracles are nothing 
more extraordinary than that. Herodotus is not concerned with 
the religion of Dionysos; he does not even say that the religion 
of Dionysos spread southward into Greece, but he states the 
all-important fact that the Satrae were never conquered. They 
received no religion from without. Here among those splendid 


1 Herod. yi. 110. 
H, 24 
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unconquerable savages in their mountain fastnesses was the real 
home of the god. 

Herodotus speaks of the Bessi as though they were a kind of 
priestly caste among the Satrae, but Strabo! knows of them as 
the wildest and fiercest of the many brigand tribes that dwelt on 
and around Mt. Haemus. All the tribes about Mt. Haemus were, 
he says, ‘much addicted to brigandage, but the Bessi who possessed 
the greater part of Mt. Haemus were called brigands by brigands. 
They are the sort of people who live in huts in very miserable 
fashion, and they extend as far as Rhodope and the Paeonians.’ 
He mentions the Bessi again® as a tribe living high up on the 
Hebrus at the furthest point where the river is navigable, and 
again emphasizes their tendency to brigandage. 

The evil reputation of the Bessi lasted on till Christian days, 
till they bowed beneath the yoke of one gentler than Dionysos. 
Towards the end of the fourth century 4.D. the good Bishop of 
Dacia, Niketas, carried the gospel to these mountain wolves and, 
if we may trust the congratulatory ode written to him by his 
friend Paulinus, he carried it not in vain. Paulinus celebrates 
the conversion of the Bessi as follows: 

‘Hard were their lands and hard those Bessi bold, 
Cold were their snows, their hearts than snow more cold, 


Sheep in the fold from roaming now they cease, 
Thy fold of peace. 


Untamed of war, ever did they refuse 
To bow their heads to servitude’s hard use, 
*Neath the true yoke their necks obedient 
Are gladly bent. 
They who were wont with sweat and manual toil 
To delve their sordid ore from out the soil 
Now for their wealth with inward joy untold 
Garner heaven’s gold. 
There where of old they prowled like savage beasts, 
Now is the joyous rite of angel feasts. 
The brigands’ cave is now a hiding place 
For men of grace®%.’ 


1 Strabo vu. § 318. * Strabo frg. vir. 
3 Paulinus Nol. carm. xxx. de reditu Niket. Episc. in Daciam. 
Nam simul terris animisque duri 
et sua Bessi nive duriores 
nune oyes facti duce te gregantur 
pacis in aulam. 
quasque ceryices dare seryituti 
semper a bello indomiti negarant 
nune iugo veri domini subactas 
sternere gaudent. 
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Thucydides! in his account of Thracian affairs is silent about 
the Bessi and his silence surprises us. It is probably accounted 
for by the fact that in his days the Odrysae had complete supremacy, 
a supremacy that seems to have lasted down to the days of Roman 
domination. The autochthonous tribes were necessarily obscured. 
He mentions however certain mountain peoples who had retained 
their autonomy against Sitalkes king of the Odrysae and calls them 
by the collective name Dioi. Among them were probably the 
Bessi, for we learn from Pliny* that the Bessi were known by 
many names, among them that of Dio-Bessi. It seems possible 
that to these Dio-Bessi the god may have owed one of his many 
names. 


In the face of all this historical evidence, it is at first a little 
surprising to find that, in the Bacchae of Euripides, Dionysos is 
no Thracian. He is Theban born, and comes back to Thebes, 


after long triumphant wanderings not in Thrace but in Asia, 


through Lydia, Phrygia to uttermost Media and Arabia. On this 
point Euripides is explicit. In the prologue* Dionysos says : 


‘Far now behind me lies the golden land 

Of Lydian and of Phrygian—far away 

The wide, hot plains where Persian sun-beams play, 
The Bactrian war-holds and the storm-oppressed 
Clime of the Mede and Araby the blest, 

And Asia all, that by the salt sea lies 

In proud embattled cities, motley-wise 

Of Hellene and Barbarian interwrought, 

And now I come to Hellas, having taught 

All the world else my dances and my rite 

Of mysteries, to show me in man’s sight 
Manifest God.’ 


Dionysos is made to come from without, not as an immigrant 


nune magis dives pretio laboris 

Bessus exultat, quod humi manuque 

ante quaerebat, modo mente caeli 
colligit aurum. 


* * * * * * 


mos ubi quondam fuerat ferarum, 
nune ibi ritus viget angelorum 
et latet justus quibus ipse latro 
vixit in antris. 
For this and many other valuable references about the Bessi, I am indebted to 
Dr Tomaschek’s article ‘Ueber Brumalia und Rosalia,’ Sitzungsber. d. K. Akad. d. 
Wissenschaften, Phil.-Hist. Kl., Wien, 1868, p. 351. 
1 Thueyd. 1. 96. 
4 Phin; N,H. tv. 18. 11. 40, % Kur. Bacch. 13, 


py ey 


372 Dionysos [ CH. 


stranger but as an exile returned. Moreover, if historical tradition 
be true, he is made to come from the wrong place. He comes 
also attended by a train of barbarian women, Asiatic not Thracian. 
They chant their oriental origin?: 
‘From Asia, from the day-spring that uprises, 
From Tmolus ever glorying we come,’ 
and again? : 


‘Hither, O fragrant of Tmolus the golden.’ 


Yet Euripides wrote the play in Macedonia and must have 
known perfectly well that these Macedonian rites that so im- 
pressed his imagination were from Thrace; that, as Plutarch 
tells us*, ‘The women called Klodones and Mimallones performed 
rites which were the same as those done by the Edonian women 
and the Thracian women about the Haemus. He knows it 
perfectly well and when he is off his guard betrays his knowledge. 
In the epode of the third choric song? he makes Dionysos come 
to bless Pieria and in his coming cross the two Macedonian rivers, 
the Axios and Lydias : 


‘Blessed land of Pierie, 
Dionysos loveth thee, 

He will come to thee with dancing, 
Come with joy and mystery, 
With the Maenads at his hest 
Winding, winding to the west; 

Cross the flood of swiftly glancing 
Axios in majesty, 
Cross the Lydias, the giver 

Of good gifts and waving green, 
Cross that Father Stream of story 
Through a land of steeds and glory 
Rolling, bravest, fairest River 

E’er of mortals seen.’ 


Euripides as poet can afford to contradict himself. He accepts 
popular tradition, too careless of it to attempt an irrelevant con- 
sistency. It matters nothing to him whence the god came’. The 
Theban birth-place, the home-coming were essential to the human 


1 Kur. Bacch. 65. Iie, 52. 

> Plut. Vit. Alex. 2. 4 Eur. Bacch. 565. 

> To Euripides in the Bacchae Dionysos is the god of the grape. The vine 
probably came from Asia, though about this experts do not seem to be agreed, 
see Schrader, Real-lexicon; but Dionysos, as will later be shown, is earlier than 
the coming of the vine. 
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pathos of his story. But for that we should have missed the 
appeal to Durce?: 


‘ Achelous’ roaming daughter, 
Holy Dirce, virgin water, 
Bathed he not of old in thee 
The Babe of God, the Mystery ?’ 


and again®: 
‘Why, O Blessed among Rivers, 
Wilt thou fly me and deny me? 
By his own joy I vow, 
By the grape upon the bough, 

Thou shalt seek him in the midnight, thou shalt love him even now.’ 

He came unto his own and his own received him not. 

When we examine the evidence of art, we find that the simple 
vase-painter accepts the fact that Dionysos has become a Greek, 
and does not raise the question whence he came. In black and 
early red figured designs Dionysos is almost uniformly dressed as 
a Greek and attended by Greek Maenads. Later the artist becomes 
more learned and dresses Dionysos as a Thracian or occasionally 
as an Oriental. The vase-painting? in fig. 113, from a late aryballos 





Fre. 113. 


in the British Museum, has been usually interpreted as repre- 
senting the Oriental triumph of Dionysos. Rightly so, I incline 
to think, because the figure on the camel is attended not only 
by Orientals but by Greek maidens playing on cymbals. Their 
free upward bearing contrasts strongly with the strange abject 
fantastic posturings of the Orientals. It must however be 
distinctly borne in mind that the figure on the camel carries no 
Dionysiac attributes and cannot be certainly said to be the god. 


1 Bur. Bacch. 519. 2 Tb. 530. 
% Brit. Mus. Cat. © 695. Mon. d. Inst. 1833 tav. u. 
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The question remains—why did popular tradition, accepted by 
Euripides and embodied occasionally in vase-paintings, point to 
Asia rather than to the real home, Thrace? The answer in the 
main is given by Strabo! in his important account of the pro- 
venance of the orgiastic worships of Greece. Strabo is noting 
that Pindar, like Euripides, regards the rites of Dionysos as 
substantially the same with those performed by the Phrygians in 
honour of the Great Mother. ‘ Very similar to these are,’ he adds, 
‘the rites called Kotytteia and Bendideia, celebrated among the 
Thracians. Nor is it at all unlikely that, as the Phrygians 
themselves are colonists from the Thracians, they brought their 
religious rites from thence.’ In a fragment? of the lost seventh 
book he is still more explicit. He is mentioning the mountain 
Bernicos as formerly in possession of the Briges, and the Briges, 
he says, were ‘a Thracian tribe of which some portion went across 
into Asia and were called by a modified name, Phrygians.’ 

The solution is simple and is indeed almost a geographical 
necessity. If the Thracians dwelling in the ranges of Rhodope 
and Haemus went south at all, they would inevitably split up 
into two branches. The one would move westward into Macedonia, 
across the Axios and Lydias into Thessaly and thence downwards 
to Phocis, Boeotia and Delphi*®; the other eastward across the 
Bosporus or the Hellespont into Asia Minor. Greek colonists 
in Asia Minor would recognize in the orgiastic cults they found 
there elements akin to their own worship of Dionysos. Wise 
men are not slow to follow the star that leads to the east, and it 
was pleasanter to admit a debt to Asia Minor than to own kinship 
with the barbarous north. Similarity of names, e.g. Lydias and 
Lydia, may have helped out the illusion and most of all the 
Theban legend of the Phoenician Kadmos‘. 


But mythology is too unconscious not to betray itself. 
Herodotus’ says that the Thracians worship three gods only: 
Ares, Dionysos and Artemis. Between Ares and Dionysos there 


2 Strabo x. 3 § 470. 2 Strabo frg. 25. 

3 The evidence for Thracian settlements at Daulis, Trachis, Orchomenos, 
Thebes and Parnassos is fully given by Dr Weniger, ‘Feralis Exercitus,’ in 
Archiv f. Religionswissenschaft, 1907, p. 76. 

4 For the orientalism of the Theban character and legends, see Mr D. G. 
Hogarth, Philip and Alexander, p. 34. 

> Herod. y. 7. 
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would seem to be but little in common, but in one current myth 
their kinship comes out all unconsciously. It is just these un- 
conscious revelations that are in mythology of cardinal importance. 
The story is that known as ‘the bonds of Hera’ (“Hpas decpo/). 
Hephaistos, to revenge himself for his downfall from heaven, sent 
to his mother Hera a golden throne with invisible bonds. The 
Olympians took counsel how they might free their queen. None 
but Hephaistos knew the secret of loosing. Ares' vowed he would 
bring Hephaistos by force. Hephaistos drove him off with fire- 
brands. Force failed, but Hephaistos yielded to the seduction of 
Dionysos and was brought in drunken triumph back to Olympus. 
It was a good subject for broad comedy, and Epicharmus used it 
in his ‘ Revellers or Hephaistos.’ It attained a rather singular 
popularity in art; the subject occurs on upwards of thirty vase- 
paintings black and red figured. Earlier than any literary source 














Fie. 114, 


for the myth is unquestionably the famous Frangois* vase (early 

sixth century B.c.) in the Museo Civico at Florence, where the 

scene is depicted in broad epic fashion and with some conscious 
1 Sappho, frg. 66. 


2 Wiener Vorlegeblitter, Serie 1. Taf. iii., iv. An even earlier source is the 
Corinthian vase published by Dr Léschke, A. Mitt. 1894, p. 524, Taf. viii. 


376 Dionysos [ CH. 


humour. All the figures are inscribed. Zeus is there and Hera, 
seated on the splendid, fatal throne. Dionysos leads the mule on 
which sits the drunken Hephaistos. Up they come into the very 
presence of Zeus with three attendant Silenoi carrying respec- 
tively a wine-skin, a flute,a woman. It is the regular revel rout. 
Behind the throne of Hera crouches Ares in deep dejection, on 
a sort of low stool of repentance, while Athene looks back at him 
with scorn. Why are Ares and Dionysos thus set in rivalry ? 
Not merely because wine is mightier than war, but because the 
two, Ares and Dionysos, are Thracian rivals, with Hephaistos of 
Lemnos for a third. It is a bit of local mythology transplanted 
later to Olympus. 

The diverse fates of these two Thracian gods are instructive. 
Ares was realized as a Thracian to the end. In Homer he is 
only half accepted in Olympus, he is known as a ruffian and a 
swashbuckler and like Aphrodite escapes! to his home as soon as 
he is released : 

‘Straightway forth sprang the twain; 


To savage Thrace went Ares, but Kypris with sweet smile 
Hied her to her fair altar place, in pleasant Paphos’ isle.’ 


The newly admitted gods, such as Ares and Aphrodite, are 
never really at home in Olympus. Dionysos, as has already been 
seen (p. 365), has no place in the Homeric Olympus, but, once he 
does force an entry, his seat is far more stable. In the Oedipus 
Tyrannos Sophocles? realizes that Dionysos and Ares are the 
great Theban divinities, but Ares is of slaughter and death, 
Dionysos of gladness and life. He makes his chorus summon 
Dionysos to banish Ares his fellow divinity: 

*O thou with golden mitre band, 
Named for our land, 
On thee in this our woe 
I call, thou ruddy Bacchus all aglow 
With wine and Bacchant song. 
Draw nigh, thou and thy Maenad throng, 


Drive from us with bright torch of blazing pine 
The god unhonoured ’mong the gods divine.’ 


Sophocles just hits the theological mark, Ares 7s a god but he 
is unhonoured of the orthodox gods, the Olympians. 


1 Od. vu. 265. 2 Soph. Oed. Tyr. 209. 
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Euripides? too lets out the kinship with Ares. He knows of 
‘Harmonia, daughter of the Lord of War,’ 


Harmonia, bride of Kadmos, mother of Semele, and though his 
Dionysos is at the outset all gentleness and magic, his kingdom 
searcely of this world, Teiresias* knows that he is not only Teacher, 
Healer, Prophet, but 
‘of Ares’ realm a part hath he. 

When mortal armies mailéd and arrayed 

Have in strange fear, or ever blade met blade, 

Fled, maddened, ’tis this god hath palsied them,’ 
and though the panic he sends is from within not without, yet 
the mention is significant. Dionysos, for all his sweetness, is to 
the end militant, he came not to bring peace upon the earth but 
a sword, only in late authors his weapons are not those of Ares. 
On vase-paintings he is not unfrequently depicted doing on his 
actual armour, but Polyaenus*, in the little treatise on mytho- 
logical warriors with which he prefaces his Strategika, notes the 
secret armour of the god, the lance hidden in ivy, the fawn-skin 
and soft raiment for breastplate, the cymbals and drum for 
trumpet. To the end the god of the brigand Bessi was Lord 
of War. 

Art tells the same tale, that the Thracian Dionysos succeeded 
where the equally Thracian Ares failed. Among the archaic seated 
gods on the frieze of the treasury of Cnidos recently discovered 
at Delphi‘ Ares has found a place, but a significant one, at the 
very end, on a seat by himself, as though naively to mark the 
difference. Even on the east frieze of the Parthenon, where all 
is softened down to a decent theological harmony, there is just 
a lingering, semi-conscious touch of the same prejudice. Ares is 
admitted indeed, but he is not quite at home among these easy 
aristocratic Olympians. He is grouped with no one, he leans his 
arm on no one’s shoulder; even his pose is a little too consciously 
assured to be quite confident. 


It is abundantly clear that the remote Asiatic origin of 
Dionysos is emphasized to hide a more immediate ‘Thracian 
provenance. The Greeks knew the god was not home-grown, 


1 Bur. Bacch. 1356. 2 Ib. 302. ® Polyaen. Strat. 1. 1. 
4 This remarkable frieze is in the local museum at Delphi and is now reproduced 
in the official publication Mouilles de Delphes, Pls. vii.—xv. 
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but he was so great, so good, so all-conquering, that they were 
forced to accept him. But they could not bear the truth, that 
he came from their rough north-country kinsmen the Thracians. 
They need not have been ashamed of these Northerners, who were 
as well born as and more bravely bred than themselves. Even 
Herodotus! owns that ‘the nation of the Thracians is the greatest 
among men, except at least the Indians.’ 


Once fairly uprooted from his native Thracian soil, it was 
easy to plant Dionysos anywhere and everywhere wherever went 
his worshippers. His homeless splendour grows and grows till by 
the time of Diodorus his birthplace is completely apocryphal. In 
Homer, as has been seen (p. 367), Nysa or as it is called Nyseion, 
whether it be mountain or plain, is clearly in Thrace, home of 
Lycurgus son of Dryas. But already in Sophocles’, in the beautiful 
fragment preserved by Strabo, wherever it may be, it is a place 
touched by magic, a silent land which 

‘The horned Iacchus loves for his dear nurse, 
Where no shrill voice doth sound of any bird.’ 

Euripides* never expressly states where he supposes Nysa to 
be, but the name comes to his lips coupled with the Korykian 
peaks on Parnassos and the leafy haunts of Olympus, so we may 
suppose he believed it to be northwards. As the horizon of the 
Greeks widened, Nysa is pushed further and further away to an 
ever more remote Nowhere. Diodorus* with much circumstance 
settles it in Libya on an almost inaccessible island surrounded by 
the river Triton. It mattered little so long as it was a far-off 
happy land. 

Convinced as he was of this remote African Nysa and of the 
great Asiatic campaign of Dionysos, it 1s curious to note that even 
Diodorus cannot rid his mind of Thrace. He knows of course the 
story of the Thracian Lycurgus and mentions incidentally that it 
was in a place called Nysion that Lycurgus set wpon the Maenads 
and slew them, he knows too of the connection between Dionysos 
and Orpheus?’ and never doubts but that Orpheus was a Thracian, 
a matter to be discussed later. Most significant of all, when he 


1 Herod. v. 3. 
2 Soph. frg. 782 ap. Strab. xv. 687. 3 Hur. Bacch. 556. 
4 Diod. m1. 4. I Ili, (5, 
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is speaking’ of the trieteric ceremonies instituted in memory of 
the Indian expedition, he automatically records that these were 
celebrated not only by Boeotians and the other Greeks but by the 
Thracians. ‘Thrace is obscured by the glories of Phrygia, Lydia, 
Phoenicia, Arabia and Libya, but never wholly forgotten. 


THE SATYRS. 


Dionysos then, whatever his nature, is an immigrant god, a 
late comer, and he enters Greece from the north, from Thrace. 
He comes not unattended. With him are always his revel rout 
of Satyrs and of Maenads. This again marks him out from the 
rest of the Olympians; Poseidon, Athene, Apollo, Zeus himself 
has no such accompaniment. As man makes the gods in his own 
image, it may be well before we examine the nature and functions 
of Dionysos to observe the characteristics of his attendant worship- 
pers, to determine who and what they are and whence they come. 

The Satyrs first—they are (what else should they, could they 
be?) the Satrae*?; and these Satrae-Satyrs have many traits in 
common with the more mythological Centaurs. The evidence of 
the coins of Macedonia is instructive. On the coins of Orreskil’, 
a centaur, a horse-man, bears off a woman in his arms. At Lete 
close at hand, with a coimage closely resembling in style, fabric, 
weight the money of the Orreskii and other Pangaean tribes, the 





Fia. 115. 


type is the same in content, though with an instructive difference 
of form—a naked Satyr or Seilenos with the hooves, ears and tail 


1 Diod. rv. 3. 

2 This was first, I believe, observed by Dr Head (Hist. Num. p. 176). In 
discussing the coinage of Lete in Macedonia he says: ‘The coin types all refer to 
the orgiastic rites practised in the worship of the mountain Bacchus, which 
originated in the country of the Satrae or Satyrs’ (Herod. vir. 1il). 

3 Prof. Ridgeway (Early Age of Greece, vol. 1. p. 343) identifies the Orreskii of 
the coins with the Orestae of Strabo (§ 434). He thinks the slight difference in 
form is due to a copyist’s mistake of 7 for kx. 
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of a horse seizes a woman round the waist. These coins are of 
the sixth century B.c. Passing to Thasos, a colony of the Thracians 
and like it rich in the coinage that came of gold mines, we find 
the same type. Ona series of coins that range from circ. 500— 
411 B.c. we have again the Satyr or Seilenos bearing off the woman. 
An instance, for clearness’ sake one of comparatively late date}, is 
given in fig. 115. 

This interchange of types, Satyr and Centaur, is evidence 
about which there can be no mistake. Satyr and Centaur, 
slightly diverse forms of the horse-man, are in essence one and 
the same. Nonnus? is right: ‘the Centaurs are of the blood of 
the shaggy Satyrs.’ It remains to ask—who are the Centaurs ? 


There are few mythological figures about which more pleasant 
baseless fancies have been woven; woven irresponsibly, because 
mythologists are slow to face solid historical fact ; woven because, 
intoxicated by comparative philology, they refuse to seek for the 
origin of a myth in its historical birthplace. The Centaurs, it 
used to be said, are Vedic Gandharvas, cloud-demons. Mythology 
now-a-days has fallen from the clouds, and with it the Centaurs. 
They next became mountain torrents, the offspring of the cloud 
that settles on the mountain top. The Centaurs have possession 
of a wine-cask, the imprisoned forces of the earth’s fertility 
are left in charge of the genius of the mountain. The cask is 
opened, this is the unlocking of the imprisoned forces at the 
approach of Herakles, the sun in spring, and this unlocking is 
the signal for the mad onset of the Centaurs, the wild rush of 
the torrents. Of the making of such mythology truly there is 
no end. 

Homer* knew quite well who the opponents of Peirithoés were, 
not cloud-demons, not mountain torrents, but real wild men (pipes), 
as real as the foes they fought with. He tells of the heroes Dryas, 
father of Lycurgus, and Peirithods and Kaineus: 


‘Mightiest were they, and with the mightiest fought, 
With wild men mountain-haunting,’ 


1 Head, Hist. Num. p. 176. 
2 Nonnus, Dionys. xu. 43 
Kat Aaglwy Latrvpwv Kevravpldos aiua yevébdyns. 
SOLS TeR2O2 
KapTioro. wev éoay Kai Kapticrois éuaxovTo 
gnpolv dpeckwo.r. 
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No one has, so far as we know, reduced the mighty Peirithods, 
Dryas and Lycurgus to mountain torrents or sun myths. Why 
are their mighty foes to be less human ? 

Again in the .Catalogue of the Ships! we are told how 
Peirithoés 

‘Took vengeance on the shaggy mountain-men, 
Drave them from Pelion to the Aithikes far,’ 


In the name of common sense, did Peirithods expel a storm- 
cloud or a mountain torrent and force it to leave Pelion and settle 
elsewhere? The vengeance of Peimthods is simply the expulsion 
of one wild tribe by another. 

In these passages from the liad the foes of Peirithods are 
simply a tribe of wild men, Pheres. In the Odyssey, Homer? calls 
these same foes by the name Kentauri, and implies that they 
are non-human. Speaking of the peril of ‘honey-sweet wine’ 
he says: 

‘Thence ’gan the feud ’twixt Centaurs and mankind.’ 

For the right understanding of this later non-humanity of 
the Centaurs the development of their art type is of paramount 
importance. 


We are apt to think of the Centaurs exclusively somewhat as 
they appear on the metopes of the Parthenon, i.e. as splendid 
horses with the head and trunk of a man. By the middle of the 
fifth century B.c. in knightly horse-loving Athens the horse form 
had got the upper hand. In archaic representations the reverse 
is the case. The Centaurs are in art what they are in reality, 
men with men’s legs and feet, but they are shaggy mountain men 
with some of the qualities and habits of beasts; so to indicate this 
in a horse-loving country they have the hind-quarters of a horse 
awkwardly tacked on to their human bodies. 

A good example is the vase-painting in fig. 116 from an early 
black-figured lekythos in the Boston Museum of Fine Arts. Vases 
of this style cannot be dated later than the beginning of the 
sixth century B.c. and may be somewhat earlier®. The scene 

Uh sag (alnt 


Ore papas éricaro Naxvnevtas 
tous 6° é€x IInXlov woe Kal Aldixeoor médaccev. 
* Od. xxi, 303 €& of Kevratipo.ce kal avdpdor veixos érix On. 
% Boston, Inv. No. 6508. American Journal of Archaeology, 1900, pl. v1. p. 441. 
The vase belongs to the class usually called ‘ proto-Corinthian.’ Mr J. C. Hoppin 
prefers to call it ‘Argive.’ 
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represented is the fight of Herakles with the Centaurs. To the 
left is a Centaur holding in his right hand a branch, the primitive 





weapon of a primitive combatant. He is figured as a complete 
man with a horse-trunk appended. In the original drawing the 


horse-trunk is made more obviously an extra 
appendage from the fact that the human 
body is painted red and the horse-trunk 
black. Herakles too is a fighter with rude 
weapons; he carries his club, which in this 
case is plainly what its Greek name indi- 
cates, a rough hewn trunk or branch or 


possibly root of a tree. The remainder of 


the design is not so clear and does not affect 
the present argument. The man with the 
sword to the right is probably Iolaos. The 
object surmounted by the eagles I am quite 
unable to explain. 





The next stage in the development of the Centaur is seen 


in the archaic gem from the British 
Museum! in fig. 118. Here the notice- 
able point is that the Centaur, though 
he has still the body of a man, is 
beginning to be more of a horse. He 
has hoofs for feet. He is behaving 
just like the Satyr on the coin in 
fig. 115, or the aggressor on the Francois 
vase (fig. 114), he is carrying off a 





Fie. 118. 


1 J.H.S, vol. 1. p. 130, fig. 1, published and discussed with other art representa- 


tions by Mr Sidney Colvin. 
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woman. It is the last step in the transition to the Centaur of 
the Parthenon, i.e. the horse with head and trunk of a man. 
Between Satyr and Centaur the sole difference is this: the 
Centaur, primarily a wild man, became more and more of a horse, 
the Satyr resisted the temptation and remained to the end what 
. he was at the beginning, a wild man, with horse adjuncts of 
| ears, tail and occasionally hoofs. Greek art, as has been already 
seen in discussing the Gorgon, was liberal in its experiments 
with monster forms, the horse Medusa failed (p. 179), the horse 
Centaur prevailed'. 

The Parthenon type of the Centaur, the type in which the 
horse-form is predominant, obtains later in red-figured vase-paint- 
ings for all Centaurs save one, the virtuous Cheiron. Cheiron 
always keeps his human feet and legs and often wears a decent 
cloak to mark his gentle civilized citizenship. Pausanias? when 
examining the chest of Kypselos at Olympia, a monument dedi- 
cated in the seventh century B.c., noted this peculiarity: ‘And the 
Centaur has not all his feet lke a horse, but the front feet are 
the feet of a man.’ Pindar? does definitely in the case of Cheiron 
identify @yjp and Kévtavpos, but art kept for Cheiron the more 
primitive and human type to emphasize his humanity, for he is 
the trainer of heroes, the utterer of wise saws, the teacher of all 
gentle arts of music and medicine, he has the kind heart of a man. 

The charming little design in fig. 119 is from an oimochoé in 


Ne ee SS aa. 








Fic. 119. 


1 It is, it would seem, a mere chance that we have not what might be called 
a ‘fish Centaur.’ On an early black-figured vase (2. Mitt. 11. 1887, Taf. vili.) we 
have a series of men represented as completely human, not with the body ending 
in fish tails, but with an extra fish tail added to the complete human body. These 
are the natural monster-forms of a people dwelling on the sea-coast. 

nee snve Lino. % Pind, Pyth. 11. 5. 
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the British Museum'. Though the technique is black-figured the 
delicate soft style is archaistic rather than archaic and the vase is 
probably not older than the middle of the fifth century B.c. The 
good Cheiron is a quaint blend of horse and middle-aged citizen. 
The tree branch he still carries looks back to the primitive habits 
he has left far behind, and the little tree in front marks the 
woodland home. But there is nothing shaggy about his neat 
decorous figure. Even the dog who used to go hunting with him 
is now alert to give a courteous welcome to the guest. <A father 
is bringing his child, a little miniature copy of himself, to be 
reared im the school of Cheiron. Father and son are probably 
Peleus and Achilles, but the child might be Jason or even 
Asklepios. It is the good Centaur only who concerns us. How 
has he of the mountains, fierce and untameable, come to keep a 
preparatory school for young heroes? The answer to this question 
is interesting and instructive. 


Prof. Ridgeway? has shown that in the mythology of the 
Centaurs we have a reflection of the attitude of mind of the 
conquerors to the conquered. This attitude is, all the world over, 
a double one. The conquerors are apt to regard the conquered 
with mixed feelings, mainly, it is true, with hatred and aversion, 
but in part with reluctant awe. ‘The conquerors respect the 
conquered as wizards, familiar with the spirits of the land, and 
employ them for sorcery, sometimes even when relations are 
peaceable employ them as foster-fathers for their sons, yet they 
impute to them every evil and bestial characteristic and believe 
them to take the form of wild beasts. The conquered for their 
part take refuge in mountain fastnesses and make reprisals in the 
characteristic fashion of Satyrs and Centaurs by carrying off the 
women of their conquerors.’ 

Nonnus is again right, it was jealousy that gave to the Satyrs 
their horns, their manes, tusks and tails, but not, as Nonnus 
supposed, the jealousy of Hera, but of primitive conquering man 
who gives to whatever is hurtful to himself the ugly form that 
utters and relieves his hate*. It should not be hard for us to 


1 Brit. Mus. Cat. 8 620. J.H.S. vol. 1. pl. ii. p. 132. 

2 Early Age of Greece, vol. 1. p. 177. 

3 An analogous case to the Satyrs and Centaurs has already been noted (p. 172), 
i.e. the Keres, regarded as Telchines, and of monstrous forms; and still more clear 
is the case of the Kyklopes (p. 190), barbarous monsters yet builders and craftsmen. 
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realize this impulse; our own devil, with horns and tail and hoofs, 
died hard and recently. 

Most instructive of all as to the real nature of the Centaurs 
and their close analogy to the Satrai-Satyroi is the story of the 
opening of the wine cask. Pindar? tells how 


‘Then when the wild men knew 
The scent of honeyed wine that tames men’s souls, 
Straight from the board they thrust the white milk-bowls 
With hurrying hands, and of their own will flew 

To the horns of silver wrought, 

And drank and were distraught.’ 

Storm-clouds and mountain torrents, nay even four-footed 
beasts do not get drunk; the perfume of wine is for the subduing 
of man alone. The wild things (@%pes) are all human, ‘they 
thrust with their hands,’ 

The scene is a favourite one on vases. One of the earliest 
representations is given in fig. 120 from a skyphos in the 
Louvre”. It dates about the beginning of the sixth century B.c. 
The scene is the cave of the Centaur Pholos. The great pithos or 














wine jar is open. Pholos himself has a large wine-cup in his hand. 
Pholos is sober still, he is a sort of Cheiron, but not so the rest. 
They are mad with drink and are hustling and fighting in wild 
confusion. Herakles comes out and tries to restore order. Wine 
has come for the first time to a primitive population unused to so 
strong an intoxicant. The result is the same all over the world. 
A like notion comes out in the popular myth of the wedding feast 
of Peirithods; the Centaurs taste wine and fall to fighting and in 
Satyr fashion seek to ravish the bride. These stories are of para- 
mount importance because they point the analogy between two 
sets of primitive worshippers of Dionysos, the Centaurs and the 
Satrai-Satyroi. 


te 


1 Pind. frg. 44. 
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To these Satrai-Satyrol we must now return. It is now 
sufficiently clear that, whatever they became to a later imagi- 
nation, to Homer and Pindar and the vase-painters these horse- 
men, these attendants of Dionysos, were not fairies, not ‘spirits 
of vegetation,’ though from such they may have borrowed many 
traits, but the representatives of an actual primitive popula- 
tion. They owe their monstrous form, their tails, their horses’ 
ears and hoofs, not to any desire to express ‘ powers of fertiliza- 
tion’ but to the malign imagination of their conquerors. They 
are not incarnations of a horse-god Dionysos'—such a_ being 
never existed—they are simply Satrai. It is not of course denied 
that they ultimately became mythological, that is indeed indicated 
by the gradual change of form. As a rule the Greek imagination 
tends to anthropomorphism, but here we have a reverse case. 
By lapse of time and gradual oblivion of the historical facts of 
conquest, what was originally a primitive man developes in the 
case of the Centaurs into a mythological horse-demon. 


The Satyrs undergo no such change, they remain substantially 
human. The element of horse varies but is never predominant. 





Bre elie 


The form in which there is most horse is well shown in fig. 121. 
This picture is from the reverse of the cylix in the Wiirzburg 
Museum?, on which is depicted the feast of Phineus already 


1 The animal form assumed by Dionysos was (as will later be shown, p. 431) 
that of a bull. Had his own worshippers invented the monstrous Satyrs, they 
would probably haye chosen the bull shape. With the horse, Dionysos, unlike 
his attendants, has no affinities. 

2 Wiirzburg, No. 354. Mon. d. Inst. x. 8a. Myth. and Mon. Ancient Athens, 


p. Ixxix. 
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discussed (p. 226). The fact is worth noting that both repre- 
sentations come from a Thracian cycle of mythology. Phineus 
is a Thracian hero, Dionysos a Thracian god. Dionysos stands in 
a chariot to which are yoked a lion and a stag. By his side is a 
woman, probably a goddess, but whether Ariadne or Semele cannot 
certainly be determined, nor for the present argument does it 
matter. The god has stopped to water his steeds at a fountain. 
Satyrs attend him, one is drawing water from the well basin, 
another clambers on the lion’s back. Some maidens have bathed 
at the fountain, and are resting under a palm tree, one is just 
struggling back into her clothes. Two prying Satyrs look on 
with evil in their hearts. They are wild men with shaggy bodies, 
rough hair, horses’ ears and tails, and they have the somewhat 
exceptional addition of hoofs; the human part of them is closely 
analogous to the shaggy Centaurs of fig. 120. 

The Satyrs are not pleasant to contemplate; they are ugly in 
form and degraded in habits, and but for a recent theory! 1t might 
not be needful to emphasize so strongly their nature and functions. 
This theory, which has gained wide and speedy popularity, main- 
tains that the familiar horse-men of black and red figured vases 
are not Satyrs at all. The Satyrs, we are told, are goat-men, the 
horse-men of the vases are Seilenoi. This theory, if true, would 
cut at the root of our whole argument. To deny the identity of 
the horse-men with the Satyrs is to deny their identity with 
the Satrai, i.e. with the primitive population who worshipped 
Dionysos. 

Why then, with the evidence of countless vase-paintings to 
support us, may we not call the horse-men who accompany 
Dionysos Satyrs? Because, we are told, tragedy is the goat-song, 
the goat-song gave rise to the Satyric drama, hence the Satyrs 
must be goat-demons, hence they cannot be horse-demons, hence 
the horse-demons of vases cannot be Satyrs, hence another 
name must be found for them. On the Frangois-vase (fig. 114) 
the horse-demons are inscribed Seilenoi, hence let the name 
Seilenoi be adopted for all horse-demons. Be it observed that 
the whole complex structure rests on the philological assumption 
that tragedy means the goat-song. What tragedy really does or 


1 The literature of this controversy is fully given and discussed by Dr K. Wernicke, 
‘ Bockschore und Satyrdrama,’ Hermes xxxu1. 1897, p. 29. 
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at least may mean will be considered later (p. 420); for the 
present the point is only raised because I hold to the view now 
discredited! that the familiar throng of idle disreputable vicious 
horse-men who constantly on vases attend Dionysos, who drink 
and sport and play and harry women, are none other than 
Hesiod’s* 
‘race 
Of worthless idle Satyrs.’ 

That they are also called Seilenoi I do not for a moment deny. 
In different lands their names were diverse. 


THE MAENADS. 


It is refreshing to turn from the dissolute crew of Satyrs to 
the women-attendants of Dionysos, the Maenads. These Maenads 
are as real, as actual as the Satyrs: in fact more so, for no poet or 
painter ever attempted to give them horses’ ears and tails. And 
yet, so persistent is the dislike to commonplace fact, that we 
are repeatedly told that the Maenads are purely mythological 
creations and that the Maenad orgies never appear historically in 
Greece. 

It would be a mistake to regard the Maenads as the mere 
female correlatives of the Satyrs. The Satyrs, it has been seen, are 
representations of a primitive subject people, but the Maenads do 
not represent merely the women of the same race. Their name is 
the corruption of no tribal name, it represents a state of mind and 
body, it is almost a cultus-epithet. Maenad means of course 
simply ‘mad woman, and the Maenads are the women-worshippers 
of Dionysos of whatever race, possessed, maddened’ or, as the 
ancients would say, inspired by his spirit. 

Maenad is only one, though perhaps the most common, of the 
many names applied to these worshipping women. In Macedonia 
Plutarch® tells us they were called Mimallones and Klodones, in 
Greece, Bacchae, Bassarides, Thyiades, Potniades and the like. 

1 Since the above was written I see with great pleasure that Dr Emil Reisch in 
his article ‘Zur Vorgeschichte der attischen Tragédie’ (Festschrift Theodor Gomperz 
1902, p. 459) reasserts the old view that the horse-demons of the vases are Satyrs. 

2 Hes, frg. Cxx1Ix. 

3 Plut? Vit. Alex. 2. For many references as to the Maenads I am indebted to 
the articles by Dr A. Rapp, ‘Die Maenade in gr. Cultus in der Kunst und Poesie,’ 


Rhein. Mus. 1872, pp. 1 and 562, and for references to the Thyiades to Dr Weniger’s 
Das Collegium der Thyiaden. 





VIII | The Maenads 389 


Some of the titles crystallized into something like proper names, 
others remained consciously adjectival. At bottom they all ex- 
press the same idea, women possessed by the spirit of Dionysos. 

Plutarch in his charming discourse on Superstition! tells how 
when the dithyrambic poet Timotheos was chanting a hymn to 
Artemis he addressed the daughter of Zeus thus: 

‘Maenad, Thyiad, Phoibad, Lyssad.’ 

The titles may be Englished as Mad One, Rushing One, In- 
spired One, Raging One. Cinesias the lyric poet, whose own songs 
were doubtless couched in language less orgiastic, got up and said: 
‘I wish you may have such a daughter of your own. The story 
is instructive on two counts. It shows first that Maenad and 
Thyiad were at the date of Timotheos so adjectival, so little 
crystallized into proper names, that they could be applied not 
merely to the worshippers of Dionysos, but to any orgiastic 
divinity, and second the passage is clear evidence that educated 
people, towards the close of the fifth century B.c., were beginning 
to be at issue with their own theological conceptions. Cultus 
practices however, and still more cultus epithets, lay far behind 
educated opinion. It is fortunately possible to prove that the 
epithet Thyiad certainly and the epithets Phoibad and Maenad 
probably, were applied to actually existing historical women. 
The epithet Lyssad, which means ‘raging mad,’ was not likely 
to prevail out of poetry. The chorus in the Bacchae? call them- 
selves ‘swift hounds of raging Madness, but the title was not 
one that would appeal to respectable matrons. 


We begin with the Thyiades. It is at Delphi that we learn 
most of their nature and worship, Delphi where high on Parnassos 
Dionysos held his orgies. Thus much even Aeschylus, though he 
is ‘all for Apollo,’ cannot deny. To this he makes the priestess* 
in her ceremonial recitation of local powers bear almost reluctant 
witness : 

‘You too I salute, 
Ye nymphs about Korykia’s caverned rock, 
Kindly to birds, haunt of divinities. 
And Bromios, I forget not, holds the place, 
Since first to war he led his Bacchanals, 
And scattered Pentheus, like a riven hare.’ 
1 Plut. de Superstit. x. 


Mawdda Oudia Poi8dda Avoocdda. 
* Eur, Bacch. 977. 3 Aesch. Hum. 22. 
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Aeschylus?, intent on monotheism, would fain know only the 
two divinities who were really one, 1e. Zeus and 


‘Loxias utterer of his father’s will,’ 


the Father and the Son, these and the line of ancient Earth- 
divinities to whom they were heirs. But religious tradition knew 
of another immigrant, Dionysos, and Aeschylus cannot wholly 
ignore him. On the pediments of the great temple were 
sculptured at one end, Pausanias? tells us, Apollo, Artemis, 
Leto and the Muses, and at the other ‘the setting of the sun 
and Dionysos with his Thyiad women. The ritual year at Delphi 
was divided, as will later be seen, between Apollo and Dionysos. 
The vase-painting in fig. 122 from a krater in the Hermitage 
Museum at St Petersburg’ is a brief epitome of the religious 











re. 1:22? 


history of Delphi, marking its three strata. In the foreground is 
the omphalos of Gaia covered with fillets : 

‘First in my prayer before all other gods 

I call on Earth, primaeval prophetess‘,’ 
Gaia, of whom her successors Themis and Phoebe are but by- 
forms. Higher up in the picture are other divinities superimposed 
on this primitive Earth-worship. Apollo and Dionysos clasp hands 
while about them is a company of Maenads and Satyrs. It is 


1 Aesch. Eum. 19. oh leh beg AI), Bh 
3 Hermitage, Cat. 1807. 4 Aesch. Eum. 1. 
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perhaps not quite certain which is regarded as the first comer, 
but the balance is in favour of Dionysos as the sanctuary is 
already peopled with his worshippers. His dress has about it 
something of Oriental splendour as compared with the Hellenic 
simplicity of Apollo. Each carries his characteristic wand, Apollo 
a branch of bay, Dionysos a thyrsos. 

In this vase-painting, which dates about the beginning of the 
fourth century B.C., all is peace and harmony and clasped hands. 
The Delphic priesthood were past masters in the art of glossing 
over awkward passages in the history of theology. Apollo had to 
fight with the ancient mantic serpent of Gaia and slay it before 
he could take possession, and we may be very sure that at one 
time or another there was a struggle between the followers of 
Apollo and the followers of Dionysos. Over this past which was 
not for edification a decent veil was drawn’. 

A religion which conquered Delphi practically conquered the 
whole Greek world. It was probably at Delphi, no less than at 
Athens, that the work of reforming, modifying, adapting the rude 
Thracian worship was effected, a process necessary to commend 
the new cult to the favour of civilized Greece. If then we can 
establish the historical actuality of the Thyiads at Delphi we 
need not hesitate to believe that they, or their counterparts, 
existed in the worship of Dionysos elsewhere. 


Pausanias* when he was at Panopeus was puzzled to know 
why Homer spoke of the ‘fair dancing grounds’ of the place. The 
reason he says was explained to him by the women whom the 
Athenians call Thyiades. He adds, that there may be no mistake, 
‘these Thyiads are Attic women who go every other year with 
the Delphian women to Parnassos and there hold orgies in honour 
of Dionysos. On their way they stopped to dance at Panopeus, 
hence Homer’s epithet.’ Of course this college of sacred women, 
these Thyiades, were provided with an eponymous ancestress, Thyia. 
She is mythological. Pausanias* says in discussing the origin of 
Delphi that ‘some would have it that there was a man called 

1 See Dr Verrall, Euripides the Rationalist, p. 223. The same theological 
euphemism is observable in the Hymn to Dionysos recently discovered at Delphi 
and which will be discussed later (p. 416). Here there is a manifest attempt to 
fuse the worship of Apollo and Dionysos. Dionysos even adopts the characteristic 


Apolline title of Paean. 
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Castalius, an aboriginal, who had a daughter Thyia, and that she 
was the first priestess of Dionysos and held orgies in honour of 
the god, and they say that afterwards all women who were mad 
in honour of Dionysos have been called Thyiades after her’ (dcau 
7® Avovicw paivovtar Ouiadas Kareicbai dacw vTo avOpdrrar). 
If ‘those who are mad in honour of Dionysos’ are not substantially 
Maenads, it is hard to say what they are. It is fortunate that 
Pausanias saw and spoke to these women or else his statement! 
that they raved upon the topmost peaks of Parnassos in honour of 
Dionysos and Apollo would have been explained away as mere 
mythology. 

Plutarch was a priest in his own Chaeronea and intimately 
acquainted with the ritual of Delphi, and a great friend of his, 
Klea, was president (apynyos) of the Thyiades at Delphi2 He 
mentions them more than once. In writing to Favormus* on 
‘the First Principle of Cold’ he argues that cold has its own 
special and proper qualities, density, stability, rigidity, and gives 
as an instance the cold of a winter’s night out on Parnassos. 
‘You have heard yourself at Delphi how the people who went up 
Parnassos to bring help to the Thyiades were overtaken by a 
violent gale with snow, and their coats were frozen as hard as 
wood, so that when they were stretched out they crumbled and 
fell to bits. The crumbling coats sound apocryphal, but the 
Thyiades out in the cold are quite real. You do not face a 
mountain snow-storm to succour the mythological ‘spirits of the 
spring.’ 

It may have been from his friend Klea that Plutarch learnt the 
pleasant story of the Thyiades and the women of Phocis, which 
he records in his treatise on the ‘ Virtues of Women” ‘When the 
tyrants of Phocis had taken Delphi and undertook against them 
what was known as the Sacred War, the women who attended 
Dionysos whom they call Thyiades being distraught wandered out 

SE aers Uc 

* De Is. et Os. 35. Herodotus (vit. 178) mentions an altar of the winds at Delphi 
in a place called Thyia, the temenos of the heroine, who may herself have been a 
raging wind. The same precinct, we know from an inscription found at Delphi, 
was called Thyiai. See EH. Bourguet, Mélanges Perrot, p. 25, and for the wind and 
storm aspect of Thyia see Dr Weniger’s interesting discussion in ‘Feralis Exercitus,’ 
Archiv f. Religionswissenschaft, 1907, pp. 70 and 81. He rightly lays stress on 


the connection between Thyia and @¥eA\a and ’Opel@uca mountain-wind, bride of 
Boreas the tramontana. 


3 Plut. de prin. frig. xvtit. 4 Plut. de mul. virt. xu. 
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of their way and came without knowing it to Amphissa. And 
being very weary and not yet having come to their right mind 
they flung themselves down in the agora and fell asleep anyhow 
where they lay. And the women of Amphissa were afraid lest, as 
their city had made an alliance with the Phocians and the place 
was full of the soldiery of the tyrants, the Thyiades might suffer 
some harm. And they left their houses and ran to the agora and 
made a ring in silence round them and stood there without dis- 
turbing them as they slept, and when they woke up they severally 
tended them and brought them food and finally got leave from 
their husbands to set them on their way in safety as far as the 
mountains.’ These Thyiades are the historical counterparts of the 
Maenads of countless vases and bas-reliefs, the same mad revelry, 
the same utter exhaustion and prostrate sleep. They are the 
same too as the Bacchant Women of Euripides! on the slopes of 
Cithaeron : 
‘There, beneath the trees 

Sleeping they lay, like wild things flung at ease 

In the forest, one half sinking on a bed 

Of deep pine greenery, one with careless head 

Amid the fallen oak-leaves.’ 

In the reverence shown by the women of Amphissa we see 
that though the Thyiades were real women they were something 
more than real. 

This brings us to another of the cultus titles enumerated 
by Timotheos, ‘ Phoibad. Phoibas is the female correlative of 
Phoebus, a title we are apt to associate exclusively with Apollo. 
Apollo, Liddell and Scott say, was called Phoebus because of the 
purity and radiant beauty of youth. The epithet has more to do 
with purity than with radiant beauty; if with beauty at all it is 
‘the beauty of holiness. Plutarch in discussing this title of 
Apollo makes the following interesting statement”: ‘ The ancients, 
it seems to me, called everything that was pure and sanctified 
phoebic as the Thessalians still, I believe, say of their priests when 
they are living in seclusion apart on certain prescribed days that 
they are living phoebically” The meaning of this passage, which 
is practically untranslateable, is clear. The root of the word 


1 Bur. Bacch. 683. 

2 Plut. de Hi apud Delph. xx. 1 PoiBov 5é dh mov 7d Kabapdov Kal ayvov oi 
maraiol wav dvouatov ws err Oeccadol rods lepéas ev rais dwoppdow hudpas alrods éd’ 
éauray Ew diarplBovras oluar poiBovoueiaOa, see J.H.S. xix. p. 241. 
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Phoebus meant ‘in a condition of ceremonial purity, holy in a 
ritual sense, and as such specially inspired by and under the 
protection of the god, under a taboo. Apollo probably took over 
his title of Phoebus from the old order of women divinities to 
whom he succeeded. Third in order of succession after Gaia and 
Themis?: 

‘Another Titaness, daughter of Earth, 

Phoebe, possessed it, and for birthday gift 

To Phoebus gave it, and he took her name.’ 

Apollo, we may be sure, did not get his birthday gift without 
substantial concessions. He took the name of the ancient Phoebe, 
daughter of earth, nay more he was forced, woman-hater as he 
always was, to utter his oracles through the mouth of a raving 
woman-priestess, a Phoibas. Herodotus in the passage already 
quoted (p. 369) justly observed that in the remote land of the 
Bessi as at Delphi oracular utterance was by the mouth of a 
priestess. Kassandra was another of these women-prophetesses of 
Gaia. She prophesied at the altar-omphalos of Thymbrae, a 
shrine Apollo took over as he took Delphi?. Her frenzy against 
Apollo is more than the bitterness of maiden betrayed ; it is the 
wrath of the prophetess of the old order discredited, despoiled 
by the new; she breaks her wand and rends her fillets and 
cries® : 

‘Lo now the seer the seeress hath undone.’ 

The priestess at Delphi, though in intent a Phoibas, was 
called the Pythia, but the official name of the priestess Kassandra 
was, we know, Phoibas!: 


‘The Phoibas whom the Phrygians call Kassandra,’ 


and the title, “she who is ceremonially pure, lends a bitter irony 
to Hecuba’s words of shame. 

The word Phoibades is never, so far as I know, actually applied 
to definite Bacchantes, though I believe its use at Delphi to be 
due to Dionysiac influence, but another epithet Potniades points 


1 Aesch. Hum. 6. 

2 On a curious * Tyrrhenian’ amphora (Gerhard, Auserlesene Vasenbilder 220), 
the scene of the slaying of Troilos is represented. This took place according to 
tradition in the Thymbraean sanctuary. The sanctuary is indicated by a regular 
omphalos covered by a fillet and against it is inscribed Bwpds. 

3 Aesch. Ag. 1275. 

4 Eur. Hec. 827 

n PoiBas jv Kadovor Kaccavipay Ppiyes. 
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the same way. In the Bacchae’, when the messenger returns 
from Cithaeron, he says to Pentheus: 

‘I have seen the wild white women there, O king, 

Whose fleet limbs darted arrow-like but now 

From Thebes away, and come to tell thee how 

They work strange deeds.’ 

The ‘ wild white women’ are in a hieratic state of holy mad- 
ness, hence their miraculous magnetic powers. Photius? has a 
curious note on the verb with which ‘ Potniades’ is connected. He 
says its normal use was to express a state in which a woman 
‘suffered something and entreated a goddess’ and ‘if any one 
used the word of a man he was inaccurate.’ By ‘ suffering some- 
thing’ he can only mean that she was possessed by the goddess 
(€vOeos or xatoxos), and he may have the Maenads and kindred 
worshippers in his mind. Madness could be caused by the Mother 
of the gods or by Dionysos, in fact by any orgiastic divinity. 


It may possibly be objected that Maenads are not the same 
as either Thyiades or Phoibades. My point is that they are. 
The substantial basis of the conception is the actual women- 
worshippers of the god; out of these were later created his 
mythical attendants. Such is the natural order of mythological 
genesis. Diodorus* like most modern mythologists inverts this 
natural sequence, and his inversion is instructive. In describing 
the triumphal return of Dionysos from India he says: ‘And the 
Boeotians and the other Greeks and the Thracians in memory of 
the Indian expedition instituted the biennial sacrifices to Dionysos 
and they hold that at these intervals the god makes his epiphanies 
to mortals. Hence in many towns of Greece every alternate 
year Bacchanalian assemblies of women come together and it is 
customary for maidens to carry the thyrsos and to revel together 
to the honour and glory of the god, and the married women 
worship the god in organized bands and they revel, and in every 
way celebrate the presence of Dionysos in imitation of the 

1 Eur. Bacch. 664 

Baxxas morviddas elovduv, at riode ys 

olarpo.te NevKOv K@Aov €EnKdYTLOGY. 
Mr Murray’s translation preserves the twofold connotation of the word, purity and 
inspired madness. 

2 Phot. Bibl. v. 533” bre 7d morviaicOar Kupusrepov éml yuvaikas rdrreral pnow bray 


kakby Te mdoxXy Kal Ondeiay ixere’n Oedv. TroTrvudspevov dé dvdpa dv Tus ely dpapraver, 
% Diod. rv. 3. 
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Maenads who from of old, it was said, constantly attended the 
god. Diodorus is an excellent instance of mistaken mytho- 
logizing. Mythology invents a reason for a fact, does not base 
a fact on a fancy. 
It is not denied for a moment that the Maenads became 
mythical. When Sophocles sings?: 
‘Footless, sacred, shadowy thicket, where a myriad berries grow, 
Where no heat of the sun may enter, neither wind of the winter blow, 
Where the Reveller Dionysos with his nursing nymphs will go,’ 
we are not in this world, and his nursing nymphs are ‘ goddesses’ ; 
but they are goddesses fashioned here as always in the image of 
man who made them. 


The difficulty and the discrepancy of opinion as to the reality 
of the Maenads are due mainly to a misunderstanding about words. 
Maenad is to us a proper name, a fixed and crystallized personality ; 
so is Thyiad, but in the beginning it was not so. Maenad is the 
Mad One, Thyiad the Rushing Distraught One or something of 
that kind, anyhow an adjectival epithet. Mad One, Distraught 
One, Pure One are simply ways of describing a woman under the 
influence of a god, of Dionysos. Thyiad and Phoibad obtained as 
cultus names, Maenad tended to go over to mythology. Perhaps 
naturally so; when a people becomes highly civilized madness is 
apt not to seem, save to poets and philosophers, the divine thing 
it really is, so they tend to drop the mad epithet and the colour- 
less Thyiad becomes more and more a proper name. 

Still Maenad, as a name of actual priestly women, was not 
wholly lost. An imscription? of the date of Hadrian, found in 
Magnesia and now in the Tschinli Kiosk at Constantinople, gives 
curious evidence. This inscription recounts a little miracle-story. 
A plane tree was shattered by a storm, inside it was found an 
image of Dionysos*. Seers were promptly sent to Delphi to ask 
what was to be done. The answer was, as might be expected, 
the Magnesians had neglected to build ‘fair wrought temples’ to 
Dionysos; they must repair their fault. To do this properly they 


1 Qed. Col. 670, trans. by Mr D. 8. MacColl. 

2 First published by Kondolleon, Ath. Mitt. xv. (1890) p. 330, discussed by 
E. Maass, Hermes xxvr. (1891) p. 178, and S. Reinach, Rev. des Etudes grecques 
1. (1890) p. 349, and O. Kern, Bettriige zur Geschichte der griechischen Philosophie 
und Religion, Berlin 1895. 

3 adeldpuuma Acovicov. 
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must send to Thebes and thence obtain three Maenads of the 
family of Kadmean Inot. These would give to the Magnesians 
orgies and right customs. They went to Thebes and brought 
back three ‘Maenads’ whose names are given, Kosko, Baubo and 
Thettale ; and they came and founded three thiasoi or sacred 
guilds in three parts of the city. The inscription is of course 
late; Baubo? and Kosko are probably Orphic, but the main issue 
is clear: in the time of Hadrian at least three actual women of a 
particular family were called ‘Maenads.’ 


We are so possessed by a set of conceptions based on Periclean 
Athens, by ideas of law and order and reason and limit, that we 
are apt to dismiss as ‘ mythological’ whatever does not fit into our 
stereotyped picture. The husbands and brothers of the women of 
historical days would not, we are told, have allowed their women 
to rave upon the mountains ; 1t is unthinkable taken im conjunction 
with the strict oriental seclusion of the Periclean woman. That 
any woman might at any moment assume the liberty of a Maenad 
is certainly unlikely, but much is borne even by husbands and 
brothers when sanctioned by religious tradition. The men even 
of Macedonia, where manners were doubtless ruder, did not like 
the practice of Bacchic orgies. Bacchus came emphatically not to 
bring peace. Plutarch* conjectures that these Bacchic orgies had 
much to do with the strained relations between the father and 
mother of Alexander the Great. A snake had been seen’ lying by 
the side of Olympias and Philip feared she was practising en- 
chantments, or worse, that the snake was the vehicle of a god. 
Another and probably the right explanation of the presence of 
the snake was, as Plutarch tells us, that ‘all the women of that 
country had been from ancient days under the dominion of Orphic 
rites and Dionysiac orgies, and that they were called Klodones and 
Mimallones because in many respects they imitated the Edonian 
and Thracian women round about Haemus, from whom the Greek 
word OpycKevery seems to come, a word which is applied to 
excessive and overdone ceremonials. Now Olympias was more 


1 oppa AABnTE 
Mawaddas ai yevens Eivots ard Kadunelns. 
al 6 buy bdoover Kal opy.a Kal vou écOda. 
2 For the very primitive significance of Baubo see Diels, Arcana Cerealia in 
Miscellania di Archeologia 1907. 
$ Plut. Vit. Alex. 2. 
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zealous than all the rest and carried out these rites of possession 
and ecstasy in very barbarous fashion and introduced huge tame 
serpents into the Bacchic assemblies, and these kept creeping out 
of the ivy and the mystic likna and twining themselves round the 
thyrsoi of the women and their garlands, and frightening the men 
out of their senses.’ 

However much the Macedonian men disliked these orgies, they 
were clearly too frightened to put a stop to them. The women 
were possessed, magical, and dangerous to handle. Scenes such 







































































as those described by Plutarch as actually taking place in Mace- 
donia are abundantly figured on vases. The beautiful raging 
Maenad in fig. 125 from the centre of a cylix with white ground 
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at Munich? is a fine example. She wears the typical Maenad 
garb, the fawn-skin over her regular drapery; she carries the 
thyrsos, she carries in fact the whole gear (axev7n) of Dionysos. 
When Pentheus would counterfeit a Bacchant he is attired just 
so; he wears the long trailing chiton and over it the dappled fawn- 
skin, his hair flows loose, in his hand is the thyrsos. For snood 
(uitpa) in her hair the Maenad has twined a great snake. 
Another Maenad? is shown in fig. 124. She is characterized only 





Fic. 124. 


by the two snakes she holds in her hand. But for her long full 
drapery she might be an Erinys. 

The snakes emerging from the sacred cistae are illustrated 
by the class of coins* known as cistophoroi, a specimen of which 
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is reproduced in fig. 125. These coins, of which the type is 
uniform, originated, according to Dr Imhoof, in Ephesus a little 


1 Munich. Jahn, Cat. 382. Greek Vase Paintings, J. E. Harrison and D. §. 
MacColl, pl. xv. Baumeister, Ab. 928. 

a" 6S. XIX, p. 2205 fig. 6. 

% Head, Hist. Num. p. 461, fig. 287. 
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before B.c. 200, and spread through all the dominions of Attalos 
the First. They illustrate a phase of Dionysos worship in Asia 
Minor closely akin to that of Macedonia. 

Macedonia is not Athens, but the reforms of Epimenides allow 
us to divine that Athenian brothers and husbands also had their 
difficulties. Plutarch’ again is our informant. Athens was beset 
by superstitious fears and strange appearances. They sent to 
Crete for Epimenides, a man beloved of the gods and skilled in 
the technicalities of religion, especially as regards enthusiastic and 
mystic rites. He and Solon made friends and the gist of his 
religious reforms was this: ‘he simplified their religious rites, and 
made the ceremonies of mourning milder, mtroducing certain forms 
of sacrifice into their funeral solemnities and abolishing the cruel 
and barbarous elements to which the women were addicted. But 
most important of all, by Iustrations and expiations and the found- 
ings of worships he hallowed and consecrated the city and made 
it subserve justice and be more inclined to unity.’ The passage is 
certainly not as explicit as could be wished, but the words used— 
KaTopytacas and caboo.woas—and the fact that Epimenides was 
an expert in ecstatic rites, that they gave him the name of the 
new Koures, the special attention paid to the rites of women, 
though they are mentioned in relation to funerals, make it fairly 
clear that some of the barbarous excesses were connected with 
Bacchie orgies. This becomes more probable when we remember 
that many of Solon’s own enactments were directed against the 
excesses of women. ‘He regulated, Plutarch? tells us, ‘the out- 
goings of women, their funeral lamentations and their festivals, 
forbidding by law all disorder and excess.’ Among these dreary 
regulations comes the characteristically modern touch that they 
are not to go out at night ‘except in a carriage and with a light 
before them. It was the goimg out at night that Pentheus could 
not bear*. When he would know what were the rites of Dio- 
nysos he asks the god: 


‘P. How is this worship held, by night or day ? 
D. Most oft by night, tis a majestic thing 
The Darkness. 
a Ha, with women worshipping ? 
"Tis craft and rottenness.’ 
1 Plut. Vit. Sol. xm. Epimenides is as it were a historical Orpheus. Coming 


from Crete, he, like Orpheus (p. 459), modified Dionysiac ritual. 
2S Plats Vat. SOl. xa. * Eur. Bacch. 485. 
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Dionysos LIKNITES. 


The Maenads then are the frenzied sanctified women who are 
devoted to the worship of Dionysos. But they are something 
more; they tend the god as well as suffer his inspiration. When 
first we catch sight of them in Homer (p. 367) they are his 
‘nurses’ (7/@nvav). One of the lost plays of Aeschylus bore the 
title ‘Rearer of Dionysos,’ and Sophocles’, here as so often inspired 
by Homer, makes his chorus sing: 

‘There the reveller Dionysos with his nursing nymphs doth go.’ 


In Homer and Aeschylus and Sophocles, though Dionysos has 
his goddess nurses, he is himself no nursling. A child no longer, 
he revels with them as coevals. Mythology has half forgotten the 
ritual from which it sprang. Fortunately Plutarch? has left us 
an account, inadequate but still significant, of the actual ritual of 
the Thyiades*, and from it we learn that they worshipped and 
tended no full-grown god, but a baby in his cradle. 

Plutarch is speaking of the identity of Osiris and Dionysos, 
both being embodiments according to him of the ‘moist principle.’ 
“You, Klea,’ he says, ‘if any one, should know that Osiris is the 
same as Dionysos, you who are leader of the Thyiades at Delphi 
and were initiated by your father and mother into the rites of 
Osiris. After pointing out various analogies, he adds: ‘ For the 
Egyptians, as has been said, point out tombs of Osiris in many 
places, and the Delphians hold that they possess the relics of 
Dionysos buried by the side of their oracular shrine; the Hosioi 
make a secret sacrifice in the sacred precinct of Apollo when the 
Thyiades raise up Liknites. It will later (p. 482) be seen that 
Dionysos was represented in ritual as slain and dismembered ; 
from this passage it is clear that there was some sort of resur- 
rection of the god, a new birth as a little child. Liknites can be 
none other than the babe in the cradle. Hesychius in commenting 
on the word Liknites says: ‘a title of Dionysos from the cradle in 
which they put children to sleep.” In primitive agricultural days, 

! Oed. Col. 674, see p. 368. 

* De Isid. et Os. xxxv. kal Obovow oi “Octo Ovoiavy ambppynrovy év TQ lepwe Tov 
*Amrdd\wros bray ai Ouddes éyelpwor Tov Acxvirny. 


3 The verb @viw is used of the excited beating of the heart under strong emotion, 
e.g. Ap. Rhod. mm. 754 


mukva O€ oi Kpadin ornbéuv evrocbev EOuev. 
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the liknon, a shovel-shaped basket, served three purposes: it was a 
‘fan’ with which to winnow grain, it was a basket to hold grain 
or fruit or sacred objects, it was a cradle for a baby. The various 
forms of likna and the beautiful mysticism that gathered round 
the cradle and the winnowing fan, will be considered when Orphic 
ceremonial is discussed (p. 517). For the present it is enough 
to note that the ceremony of raising or waking Liknites marks 
clearly the worship of a child-god. 


The worship by women of Liknites, of the child in the cradle, 
reflects a primitive stage of society, a time when the main realized 
function of woman was motherhood and the more civilized, less 
elemental, function of wedded wife was scarcely adventured. It is 
at once a cardinal point and a primary note in the mythology of 
Dionysos that he is the son of his mother. The religion of the 
Mother and the Daughter is already familiar (p. 271); it reflected, 
as has been seen, primarily not so much the relations of mother 
and daughter as the two stages of woman’s life, woman as maid, 
and woman as mother. If we are to have the relation of parent 
and child mirrored in mythology, assuredly the closest relation 
is not that even of mother and daughter but of mother and son. 
Father and son, Zeus and Apollo, reflect a still further advance 
in civilization. 

Before leaving the Thyiades, it is important to note that they 
had a cult not only of Liknites, the child in the cradle, but of the 
mother who bore him, Semele, and this too at Delphi. Plutarch 
is again our authority. In his Greek Questions’, he treats of the 
three great enneateric festivals of Delphi, the Stepterion, Herois 
and Charila. Of the Herois he says: ‘Its inner meaning is for 
the most part mystical as is known to the Thyiades, but from the 
rites that are openly performed one may conjecture that it is a 
Return of Semele.’ Plutarch’s conjecture was undoubtedly right. 
The Herois was a resurrection festival, with rites of Return and 
Uprising, such as have been already (p. 277) fully discussed in 
relation to Demeter and Kore. 

The relation of Dionysos to his father Zeus was slight and 
artificial. He is, as aforesaid, essentially the son of his mother, 


1 Plut. Q. Gr. xu. ris 6¢ “Hpwtdos ta mreiora mvotixdy exer Nbyov bv icacw ai 
Oudies, éx d€ TaY Spwuévwv pavepws Leuédys tiv Tis avaywyny eikdcele. 
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‘child of Semele!’ The meaning of the fatherhood of Zeus and 
the strange hieratic legend of the double birth will be discussed 
later: the question must first be asked ‘Who is Semele?’ 


Dionysos SON OF SEMELE. 


Dionysos, we have seen, was a Thracian; if his mother can be 
shown to be Thracian too, each will confirm the other. The 
certain remains of the Phrygio-Thracian tongue are but scanty, 
happily however they suffice for the certain interpretation of the 
name Semele. 

Prof. Ramsay in his Phrygian explorations? has brought to 
light a number of inscriptions from tombs which run after this 


fashion: 

6n duas Cepedo. 

pe Ceuedo ke Seos. 

deos Ke Cepu(ed@). 

pe Cepeda. 

These various permutations and combinations are followed by 

a curse formulary as follows: vos cewouy Kvoumavet KaKouY addaket 
€TUTTETLKMEVOS ELTOV, Which is Phrygian for 0s TovT@ (TO) uvywarte 
Kakov éméOnxe UToKaTapatos Eatw, ‘Cursed be he that does any 
damage to this tomb.’ The inscriptions, which all date after the 
Christian era, belong to a time when the well-to-do classes spoke 
and wrote Greek, but, in the case of a curse, it was well to couch 
your inscription in a tongue understanded of the people. we and 
én would appear to be affirmative curse particles; we has for 
cognates wa, yyy and possibly wév, as well as the Latin me in me 
Hercle, me Dius Fidius. 6n is cognate not only to the ordinary 
affirmative Greek 67 but also to the de of the Latin oath e-de-pol. 
The divinities sworn by remain to be considered. 67 dias can 
scarcely be other than v7 Ava, ‘by Zeus. fewer at once brings 


1 Bur. Bacch. 375 Tov Bpduov 
Tov Deuwédas. 
v. 580 6 Devédas, 
0 Atos tats. 
v. 278 6 Deuédns yovos. 


2 Ramsay, Journal of Asiatic Soc. xv. 1883, pp. 120 ff., and Latischew, Fiir 
vergleichende Sprachforschung, vol. xxvut. pp. 381 ff. The inscriptions are ex- 
plained and discussed in relation to Semele by Dr Paul Kretschmer, ‘Semele 
und Dionysos,’ in Aus der Anomia (Berlin 1890), and to him I owe entirely the 
view adopted in the text. 
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Semele to mind. But who and what is Semele? Phrygian and 
Thracian are now admitted to belong to the Indo-European family 
of languages, and a conjoint consonantal characteristic of the two 
is that they replace the palatals g and gh (Greek y and y) by a 
spirant; this spirant the Greeks rendered indifferently by their 
nearest equivalents € and o. The Phrygian Cewere is the Greek 
yy (earth) appearing in nasalized form as yawat, yOapanros, yOor, 
in Latin as humus, humilis, homo, m Sclavonic, to quote only a 
familiar and convincing instance, in Nova Zembla, ‘new earth.’ 
The Greek form yj looks remote but we have also its nasalized 
form Xapvvy (Lit. Zemyna). At Elis Pausanias! saw, opposite the 
place where the umpires stood, an altar of white marble. On 
that altar sat the priestess of Demeter Chamyne, to behold the 
Olympic games. ‘She of the Ground’ was probably at Olympia 
long before the coming of Zeus. 


Semele, mother of Dionysos, is the Earth. This the vase- 
painter knew well. In dealing with the Earth-Mother (p. 276) a 
number of vase-paintings have been considered, in which Kore, the 
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earth in her young form as maiden, has been seen represented as 
rising out of the actual earth she really is. To these as counter- 
part must now be added the curious vase-painting in fig. 126, now 


1 Pf. vr. 20. 9. 
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in the Hope collection at Deep-dene’.. Out of the earth-mound 
rises a youthful figure, a male Kore; he holds a sceptre as king 
and is welcomed, or rather heralded, by a little winged Nike. 
His worshippers await him: a Maenad with thyrsos and tray of 
offerings to the right, a Satyr also with thyrsos to the left. The 
rising figure can be none other than the child of Semele, the 
earth-Dionysos himself. It is rash, I think, to give the rising god 
any special name, to call him lacchos or Brimos; all we can be 
sure that the vase-painter meant was that the god is earth-born. 
The same notion comes clearly out in the second design in 
fig. 127 from a kalpis in the British Museum? Here the familiar 
type® of the birth of Erichthonios from the earth is taken over 
and adapted to the birth of Dionysos. The vase-painter thus in 





Bre. 127 


instructive fashion assimilates the immigrant stranger to his own 
heroic mythology. Ge is rising from the earth; she presents, not 
Erichthonios, but another sacred child to a foster-mother, Athene. 
It is certainly probable that the child is Dionysos, not Erichthonios, 


1 T regret to be obliged to reproduce the publication of Tischbein (Greek Vases 

1. 39). As regards style it is obviously inadequate. The vase has been examined 
by Mr Cecil Smith (Jahrbuch d. Inst. 1891, p. 120, note 17) and the reproduction 
of Tischbein is pronounced by him to be as regards subject-matter substantially 
correct. 

2 B.M. Cat. vol. mr. E£ 182, cf. C. Robert, Archiiologische Mdrchen 161. 
Dr Robert explains the vase as the birth of Dionysos from the well-nymph Dirce, 
but vase-paintings offer no analogy to the representation of a well-nymph as a 
figure rising from the ground. 

> Cf. Myth. and Mon. Anc. Athens, p. Xxxix. 
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for the maiden who in such familiar fashion leans on the shoulder 
of Zeus is inscribed ‘Wine-bloom,’ Oinanthe. Zeus himself with his 
thunderbolt is a reminiscence of the thunder-smitten birth. On 
authentic representations of the birth of Erichthonios, Hephaistos, 
his putative father, is present, not Zeus. As in fig. 126 the new- 
born hero is welcomed by a winged Victory, who brings a taenia 
to crown him. It is clear that the vase-painter wants to make 
the new-born child as Athenian as possible, almost to substitute 
him for the autochthonous Erichthonios; he is welcomed and 
received not by Satyrs and Maenads, his own worshippers and 
kinsfolk, but by his new relations, Athene and Athenian Victory. 
The third vase-painting in fig. 128 from a cylix in the Museum 
at Naples' is a much earlier piece of work. It dates about the 





a 





Fie. 128. 


middle of the sixth century, and is free from any specifically 
Athenian influence. Out of the ground rise two great busts 
inscribed severally Avovucos (Dionysos) and Lewérn (Semele). 
Even without the imscriptions there could be no doubt as to 
Dionysos. The vase-painter in his primitive eager fashion makes 
assurance doubly sure. The god holds aloft with pardonable 
pride his characteristic high-handled wine-cup, the kantharos; 
behind him and Semele a great vine is growing, up one side of 
which a Satyr is clambering. Dionysos is not Liknites here; he 


1 Heydemann, Cat. St Angelo Coll. 172. Gerhard, Ges. Abh. Taf. uxvi1. The 
authenticity of the inscriptions has been questioned. I examined them recently 
in the Naples Museum and see no ground for suspicion. 
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is in the full bloom of his youth, not elderly though bearded, 
coeval with fair Semele. 


At Thebes the legend of the birth of Dionysos took on a 
special form. He is not only son of Semele, of Earth!, but son of 
Semele as Keraunia, Earth the thunder-smitten. 

This aspect of Semele as Keraunia is familiar in classical 
literature. Sophocles? has ‘thou and thy mother, she of the 
thunder. To Euripides* in the Hippolytus Semele thunder- 
smitten is the stuff of which is made perhaps the most splendid 
poetry he ever wrote: 


*O mouth of Direce, O god-built wall 
That Dirce’s wells run under; 
Ye know the Cyprian’s fleet foot-fall, 
Ye saw the heavens round her flare 
When she lulled to her sleep that Mother fair 
Of Twy-born Bacchus and crowned her there 
The Bride of the bladed thunder: 
For her breath is on all that hath life, and she floats in the air 
Bee-like, death-like, a wonder.’ 


And this splendid poetry is based, it seems, not merely on 
mythology but on a local cult, a cult of thunder and a place 
thunder-smitten. The prologue‘ of the Bacchae, spoken by 
Dionysos, opens thus, with a description of the sanctuary of 
Semele : 


‘Behold god’s son is come unto this land 
Of Thebes, even I, Dionysos, whom the brand 
Of heaven’s hot splendour lit to life, when she 
Who bore me, Cadmus’ daughter Semele, 
Died here. So, changed in shape from god to man, 
I walk again by Dirce’s stream, and scan 
Ismenus’ shore. There by the castle side 
I see her place, the Tomb of the Lightning’s Bride, 
The wreck of smouldering chambers and the great 
Faint wreaths of fire undying, as the hate 
Dies not that Hera held for Semele. 
Ay Cadmus hath done well: in purity 
He keeps this place apart, inviolate 
His daughter’s sanctuary, and I have set 
My green and clustered vines to robe it round.’ 


Nor again is this merely the effective scenic setting of a play. 


1 An inscription of the 5th century s.c. recently discovered shows that at 
Thebes there was an actual sanctuary of Earth. It runs as follows: iapdy Tas 
Makaipas TeXeoopdpo. The titles uwaxaipa and redXecdédpos are applied to Ge in the 
Orphic Hymn (xxvi. 1 and 10). See Bull. de Corr. Hell. 1901, p. 363. 

* Soph, Ant. 1139. 3 Bur. Hipp. 555. 4 Kur. Bacch. 1. 


408 Dionysos [ CH. 


Any place that was struck by lightning was regarded as specially 
sacred’, If the place was the tomb of a local heroine there was 
a double sanctity. Such a tomb there unquestionably was at 
Thebes. Pausanias? asserts the fact though he does not state 
that he actually saw the tomb: ‘There are also the ruins of the 
house of Lyecus and Semele’s monument. Primarily of course 
the sanctity of a thunder-smitten place was more of the nature of 
a taboo than of consecration im our sense of the word. It would 
lend itself easily to a legend of judgment on a heroine or of a 
divine Epiphany. The figure of the great Earth-goddess Semele 
faded before the splendour of Zeus. 

Possibly the cult of these thunder-smitten places may serve to 
answer a question asked by Plutarch*—‘ Who among the Boeotians 
are the Psoloeis (Smoky Ones) and who the Aioleiai?’ Plutarch 
tells a confused story of the daughters of Minyas who went mad 
with desire for human flesh and slew the child of one of them. 
The dreadful deed was commemorated by a ‘flight ceremony’ that 
formed part of the Agrionia, in which the priest of Dionysos 
pursued with a sword the women of the clan in which the men 
were called Psoloeis and the women Aioleiai, and if he caught 
one, had leave to slay her. Zoilos, a priest in the time of Plutarch, 
actually availed himself of the permission. Bad luck followed. 
Zoilos sickened and died, and the priesthood ceased to be hereditary 
and became elective. The story is very obscure, but Lydus* in 
discussing thunderbolts says there are two kinds, the one is swift 
and rarefied (wavds) and fiery and is called apyys, the other is 
slow and smoky and is called woroes. The family of the Smoky 
Ones may have been worshippers of the smoky kind of thunder- 
bolt. 

Be this as it may, the cult and mythology of Dionysos are 
haunted by reminiscences of lightning and sudden fiery apparitions 
that are probably not merely poetical but primitive. In the 
Bacchae not only is Dionysos fire-born and attended by the light 
of torches, but his Epiphany is marked by a manifest thunder- 


1 Such places were, if we may trust the Htymologicon Magnum, called évndvcra, 
which at least in popular etymology was believed to mean ‘Places of Advent.’ 
They are thus defined: évnvova Néyerar els ad Kepavvds eioBEBnKev a Kal avariderat 
Avi xarauBdarn Kal NéyeTar &buTa Kal aBara. 


BP 16x, 1G, 7 2 Plute OF (G7) scexvint 
4 Lydus, de mens. tv. 96. 
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storm, a storm that takes the shape of a resurgence of the flame 
on Semele’s tomb. <A voice is heard?: 


‘Unveil the Lightning’s Eye, arouse 
The fire that sleeps, against this house.’ 


And the chorus make answer: 


‘Ah saw ye, marked ye there the flame 
From Semele’s enhallowed sod 
Awaken’d? Yea the Death that came 
Ablaze from heaven of old—the same 
Hot splendour of the shaft of God.’ 
And again on Cithaeron® there is not only the mysterious 
voice and the awful silence, but the manifestation of the pillar 


of fire: 


‘So spake he and there came 
"Twixt earth and sky a pillar of high flame: 
And silence took the air, and no leaf stirred 
In all the forest dell) Thou hadst not heard 
In that vast silence any wild thing’s cry.’ 

The Epiphany by fire is of course common to many theologies; 
we have the Burning Bush and the Pentecostal tongues, but it is 
interesting to find that, in far-away Thrace, the favour of Dionysos 
was made manifest by a great light. The evidence comes from 
Aristotle*. He says: ‘There is in the same place (i.e. in Krastonia 
near the district of the Bisaltae) a large and beautiful sanctuary 
of Dionysos, in which it is reported that at the time of the festival 
and the sacrifice, if the god intends to send a good season, a great 
blaze of fire appears, and this is seen by all those whose business 
is in the temenos; but if the god intends a barren season, the light 
does not make its appearance, but there is darkness on the place 
as on other nights.’ It would be vain to ask what natural fact, 
whether of summer lightning or burning bush, caused the belief; 
the essential point is the primitive Epiphany by fire, an Epiphany 
not vengeful but beneficent. 


Dionysos is then the son of an ancient Thracian Earth-goddess, 
Semele, and she is Keraunia, thunder-smitten, in some sense the 
bride, it would seem, of our old sky and thunder-god‘, a sort of 
Ouranos later effaced by the splendour of the Hellenic Zeus. If 


1 Bur. Bacch. 594. 2 Eur. Bacch. 1082. 

% Aristot. mepl avy. 122. 

4 See H. Usener, ‘Keraunos,’ Rhein. Mus. 1905, p. 1, and for Zebds Bpovray 
cal’ Aorpdmrwv see Kretschmer, Hinleitung in die Gesch. d. gr. Sprache, p. 241. 
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some such old nature-god existed as is probable in the far back- 
ground of primitive mythology, the affiliation of Zeus and Dionysos 
would be an easy matter. 

In this connection it is interesting to note that not only Zeus 
himself was associated with the thunder and the lightning, but 
also the ancient ‘Mother of the Gods.’ Pindar’, who all through 
the third Pythian has in his mind the sore sickness of Hieron, 
not only bethinks him of Cheiron the primitive Healer but also 
sings : 

‘[ would pray to the Mother to loose her ban, 
The holy goddess, to whom and to Pan 


Before my gate, all night long, 
The maids do worship with dance and song.’ 


The scholiast tells us how it came that Pindar prayed to the 
Mother for healing. One day while Pindar was teaching a pupil 
on a mountain, possibly Cithaeron itself, ‘there was heard a great 
noise, and a flame of lightning was seen descending, and Pindar 
saw that a stone image of the Mother had come down at their 
feet, and the oracle ordained that he should set up a shrine to 
the Mother.’ The story is transparent—a thunderstorm, hghtning 
and a fallen aerolite, the symbol of the Mother, surely of Keraunia. 
And the Mother, the scholiast further tells us, ‘had power to 
purify from madness.’ She had power to loose as well as to bind. 
In this she was like her son Dionysos. The magical power for 
purification of aerolites and indeed of almost any strange black 
stone is attested by many instances. Orestes* was purified at 
Trozen from his madness, mother-sent, by a sacred stone. Most 
curious of all, Porphyry‘ tells us that Pythagoras when he was in 
Crete met one of the Idaean Dactyls, worshippers of the Mother, 
and was by him purified with a thunderbolt. 

With a mother thunder-smitten, it was not hard for Dionysos 
to become adopted child of the Hellenic Zeus, God of the 
Thunderbolt. Theologians were ready with the myth of the 
double birth. Semele fell into partial discredit, obscured by 
the splendour of the Father. Matriarchy pales before the new 


1 Pind. Pyth. ur. 77 and schol. ad loc. 

2 TI have collected and discussed some instances of these in my article 
‘Delphika,’ J.H.S. xix. 1899, p. 238. 

3 P. vin. 31. 4, and at Gythium, P. i. 22. 1. 

+ Porph. Vit. Pyth. xvit. 
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order of patriarchy, and from henceforth the name Dionysos’, 
‘son of Zeus, is supreme. 


Dionysos SON OF ZEUS. 


The fatherhood of Zeus is charmingly set forth by the lovely 
little vase-fragment in fig. 129 from 
a red-figured cylix?, found in the ex- 
cavations on the Acropolis and now 
in the National Museum at Athens. 
Zeus with his sceptre holds the infant 
Dithyramb and displays him proudly 
to the other Olympians. Semele is 
ignored, perhaps half forgotten. Dio- 
nysos in the new order is ‘all for the 
father.’ 

The all-important question is 
forced upon us—why did Zeus adopt 
him? Dionysos is the child of the 
Earth-goddess, but why was this par- 
ticular earth-child adopted? Why did 
his worship spread everywhere with 
irresistible might, overshadowing at 
the end even the cult of his adopted father? Kore too is 
daughter of Earth, she too in awkward fashion was half affihated 
to Zeus, yet he never takes her in his arms and her cult though 
wide-spread has no militant missionary aspect. 

Zeus holds the infant Dionysos in his arms, and Dionysos 





Fie. 129. 


1 Dr Kretschmer, (Aus der Anomia, p. 23) has suggested that the second half of 
the name Dionysos (-vvcos) means ‘son’ or ‘young man,’ cf. n&rus, vids, Sk. snushas, 
O.H.G. schnur. On the fragment of an early black-figured vase signed by Sophilos, 
three nymphs appear with the inscription Nuoa which seems equivalent to xépar 
or vipat or mapbéva (A. Mitt. xtv. Taf. i.). Kretschmer’s derivation involves not 
only the difficulty as to quantity but also the loss of initial s before n in Thracian. 
Aristophanes seems to have vaguely felt or imagined some connection between the 
last half of the word and Nysa, the birthplace of the god, in his Nuojov Acds 
Atévucov (Ran. 215) echoed by Apollonius Rhodius in Acvds Nuojoy via (Arg. tv. 1132). 
Dionysos then is practically either Acécxoupos, a term of wide application, or possibly 
child of the tribe of Dioi (see p. 371). Dr Kretschmer further points out that the 
fluctuation in inscriptions between c and e (Aedvucos and Acdévuaos) is best accounted 
for by Thracian origin, as the Thracians appear to have had a vowel which was 
not exactly either, and was indifferently rendered in Greek by both. Probably 
then, though not certainly, Dionysos brought his name with him from the North. 
Kretschmer, Hinleitung, p. 241. 

2 Jahrbuch des Inst. 1891, Taf.1. Sufficient fragments of the vase remain to 
show that the scene represented was the presentation of Dionysos to the Olympians. 
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holds in his the secret of his strength, the vine with its great 
bunch of grapes. But for that bunch of grapes Zeus would never 
have troubled to adopt him. To the popular mind Dionysos was 
always Lord of the Vine, as Athene was Lady of the Olive. It is 
by the guerdon of the grape that his Bacchants appeal to Dirce?: 

‘By his own joy I vow, 

By the grape upon the bough.’ 
It is by his great gift of Wine to sorrowful man that his kingdom 
is established upon earth?: 

‘A god of Heaven is He, 

And born in majesty, 

Yet hath he mirth in the joy of the Earth 
And he loveth constantly 


Her who brings increase, 
The Feeder of children, Peace. 


No grudge hath He of the great, 
No scorn of the mean estate, 
But to all that liveth, his Wine he giveth, 

Griefless, immaculate. 

Only on them that spurn 

Joy may his anger burn.’ 
It is the usual mythological inversion, he of the earth is trans- 
lated to heaven that thence he may descend. 

Dionysos as god of the grape is so familiar that the idea needs 
no emphasis. It is more important to note that the vine as the 
origin of his worship presents certain difficulties. 

It has clearly been seen that Dionysos was a Northerner, a 
Thracian. Wine is not the characteristic drink of the North. Is 
it likely that wine, a drink characteristic to this day of the South, 
is the primitive essence of the worship of a god coming into 
Greece from the North ? 

The answer to this difficulty is an interesting one. The main 
distinguishing factor of the religion of Dionysos is always the cult 
of an intoxicant, but wine is not the only intoxicant, nor in the 
North the most primitive. Evidence is not wanting that the 
cult of the vine-god was superimposed on, affiliated to, in part 
developed out of, a cult that had for its essence the worship of 
an early and northern intoxicant, cereal not vinous. 

To this conclusion I have been led by the consideration of the 
cultus titles of the god. 


1 Hur. Bacch. 535. 2 Hur. Bacch. 416. 


al 


—— 
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Bromios. BRAITES. SABAZIOS. 


Dionysos is a god of many names; he is Bacchos, Baccheus, 
Iacchos, Bassareus, Bromios, Euios, Sabazios, Zagreus, Thyoneus, 
Lenaios, Eleuthereus, and the list by no means exhausts his titles. 
A large number of these names are like Lenaios, ‘He of the Wine- 
Press,’ only descriptive titles; they never crystallize to the dignity 
of proper names. Some, like Jacchos and probably Bacchos itself, 
though they ultimately became proper names, were originally only 
cries. Jacchos was a song even down to the time of Aristophanes’, 
and was probably, to begin with, a ritual shout or cry kept up long 
after its meaning was forgotten. Such cries from their vagueness, 
their aptness for repetition, are peculiarly exciting to the religious 
emotions. How many people attach any precise significance to 
the thrice repeated, stately and moving words that form’ the 
procemium to our own Easter Hymn ? 


‘Alleluia, Alleluia, Alleluia.’ 


They are a homage beyond articulate speech. Then, as now, 
these excited cries became sacred titles of the worshippers who 
used them: ‘Evian women’ (evzoe yuvatxes) were the ancient and 
more reverent counterpart of our ‘ Hallelujah lasses,’ 

The various titles of the god are of course of considerable use 
in determining his nature, for they all express some phase of 
emotion in the worshipper, and it is of these phases that a god is 
compounded. Certain names seem to cling to certain places. 
Sabazios is Thracian and Phrygian, Zagreus Cretan, Bromios 
largely Theban, Iacchos Athenian. Some of the epithets have 
unquestionably shifted their meaning in the course of time. The 
Greeks were adepts at false etymology, and an excellent instance 
of this is a title of the first importance for our argument, 
Bromios. 


The title Bromios has to our modern ears a poetical, some- 
what mystical rmg*. It never occurs in Homer, nor in Sophocles. 
Pindar and Aeschylus both use it, Euripides often. The poets, 
by their usage, clearly show that they connect the title with the 

l Ar. Ran. 331. 


2 Preller (3rd ed. p. 665) goes so far as to say ‘Bpdmos scheint nur poetisches 
Beiwort zu sein.’ 
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verb Bpéwo, which means ‘to make a confused sound.” Pindar in 
a dithyrambic fragment’ says: 


‘We hymn thee Bromios and Him of the loud cry.’ 


The address it may be noted is to the Cadmean Dionysos. 
Sometimes the association is definitely with thunder (Spov77). 
Thus in the second Olympian? we have: 


‘High in Olympus lives for evermore 
She of the delicate hair, 

Semele fair, 

Who died by the thunder’s roar, 

Here the title Bromios can scarcely have been remote from 
Pindar’s mind, though he does not care to press the allusion. 
In the Bacchae there seems no consciousness of etymology. The 
titles Dionysos and Bromios come haphazard, but throughout the 
play Dionysos is in some degree a god of thunder as well as 
thunder-born, a god of mysterious voices, of strange, confused, 
orgiastic music, music which we know he brought with him from 
the North. 

Strabo? has preserved for us two fragments from the lost 
Edonians of Aeschylus which deal with this music of orgy and 
madness, Aeschylus, he says, speaks in the Hdonians of the 
goddess Kotys and the instruments of her worship, and imme- 
diately introduces the worshippers of Dionysos, thus: 

‘One on the fair-turned pipe fulfils 

His song, with the warble of fingered trills 

The soul to frenzy awakening. 

From another the brazen cymbals ring. 

The shawm blares out, but beneath is the moan 
Of the bull-voiced mimes, unseen, unknown, 
And in deep diapason the shuddering sound 

Of drums, like thunder, beneath the ground.’ 

Of the ‘bull-voiced mimes’ we should have been glad to know 
more details, but the fragment, obscure as it is, leaves at least 
the impression of weird exciting ceremonial, and most of all of 
mysterious music. 

All this must have helped to make of Bromios the god of 

1 Pind. frg. 45 
Tov Bpou.ov tov EpiBdav re xaéomer. 
2 Pind. Ol. 1. 27 
Fder pev év “Odvmrrlois dtroPavotca Bpbuw 


Kepavvov Tavueeipa Deuéda. 


® Strabo x. p. 470. 
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sounds and voices; yet it is probable, indeed almost certain, that 
the title had another origin, simpler, less poetical. We owe the 
clue to this primitive meaning to the Emperor Julian. 


Julian in his northern campaign saw and no doubt tasted with 
compunction a wine, made not from the grape but from barley. 
After the fashion of his age he wrote an epigram’ to this new, or 
rather very old, Dionysos. From the number of instructive puns it 
contains this epigram is almost untranslateable, but as its evidence 
is for our purpose of paramount importance it may be roughly 
Englished as follows: 


To wine made of barley*. 


‘Who and whence art thou, Dionyse? Now, by the Bacchus true 
Whom well I know, the son of Zeus, say—‘ Who and what are you?” 
He smells of nectar like a god, you smack of goats and spelt, 

For lack of grapes from ears of grain your countryman the Celt 
Made you. Your name’s Demetrios, but never Dionyse, 
Bromos, Oat-born, not Bromios, Fire-born from out the skies.’ 





The emperor makes three very fair puns, as follows: Bpopos 
oats, Bpoucos of the thunder; wupoyev} wheat-born, wupeyevh fire- 
born; tpdyos goat and tpdyos an inferior kind of wheat, spelt. 

1 Anthol. Pal. 1x. 368 


Eis oivov amo xptOjjs. 
Tis wébev eis Avdvuce; ma yap Tov adnbéa Baxxov 
ob o émiyryvwoKw* Tov Atos oda pévor. 
Keivos véxtap ddwde, od S€ Tpdyov" 7 pd ce Kedrol 
TH twevin Borpiwy Teléay am aoTaxvwr. 
To oe xpn Kadéew Anunrpiov, ob Aréyvaor, 
mupoyev7) waddov Kat Bpduov ov Bpdmor. 
The epigram is discussed and the play on rupryer7, Tupoyerh, Bpduos and Bpdsos 
rightly observed by Hehn (Kulturpflanzen, 6th ed. p. 147), and to his book and 
Schrader’s Reallexicon I am indebted for many references. Hehn misses the 
point of rpd-yos but it was noted long ago by Couring in the Thesaurus of Stephanos 
(23428) s.v. tpdyos. He remarks apropos of the epigram: ‘non hircum sed ex 
olyra et tritico confectum panem.’ See also Dr W. Headlam, Cl. Rev. 1901, p. 23. 
2 Mr Francis Darwin kindly tells me that rpa-yos is said to be a kind of wheat 
known now as triticum amylaewm. It is akin to spelt, triticwm spelta, the ancient 
(ela. Bpbuosis some form of oats, in modern Greek Bpwyy. It is of interest to note 
that in the 4th century B.c. Bpduos was an important cereal accounted as more 
wholesome than barley. This is clear from the words of the physician Dieuches: 
ylverac 5é AAdutov Kal dd Tod Bpbuov. Ppiryerat dé civ TE ax’pw wav. dmowhoceTal 
re kal TplBerae Kal épixerac kabdmep Kal 7d KplOwov adpirov. TovTo Td aApirov KpetrTov 
Kal agpuowrepdy éate Tod KpiOivov (xai. veter. et clar. medic. Graec. var. opusc. ed. 
F. de Matthaei, Mosquae 1808, p. 39; see Hehn, Kulturpjl. 7th ed. p. 553). By 
the time of Galen it seems to have fallen into comparative disuse, displaced pro- 
bably by the richer cereals. He says (de aliment. facult. 1. 14): rpoph & éoriv 
imovuylwv obk dvOpdbruv, el uj wore dpa AimwrrovTes EgXaTwWs avayKacbetev, Ex ToUTOU 
rod omépwaros. The modern history of oats presents a close analogy. Displaced 
in the south by the richer wheat it remains the staple food of the northern Scot, 
and is the food of cattle only in the south. 
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The gist of the third pun will be considered more fully at a later 
stage of the argument. For the present it is sufficient to note 
that all three have the same substantial content, there is a 
Dionysos who is not of heaven but of earth. Julian propounds 
as an elegant jest the simple but illuminating mythological truth 
that the title Bromios points to a god born not of the lightning 
and thunder but of an intoxicant made from the cereal Bpowos. 
Bromios is Demetrios, son of Demeter the Corn-Mother, before 
he becomes god of the grape and son by adoption of Olympian 
Zeus. 

Julian is not precise in his discrimination between the various 
edible grasses. His epigram is headed, ‘To wine made of barley 
(xpu@ns)’; the god, he says, smacks of spelt (tpayos), he is wheat- 
born (arupoyev7) and he is of oats (Bpouos). It matters to Julian 
nothing, nor is it to our argument of first importance, of what 
particular cereal this new-old Dionysos is made. The point is 
that it is of some cereal, not of the grape. The god is thus seen 
to be son of Semele, Earth-goddess in her agricultural aspect as 
Demeter, Corn-Mother. We shall later (p. 517) see that he was 
worshipped with service of the winnowing-fan, and we shall 
further see that, when he-of-the-cereal-intoxicant became he-of- 
the-wine-of-grapes, the instrument that had been a winnowing-fan 
became a grape-basket. 


The possibility of this simple origin of Bromios grows when 
we consider another epithet of the god. In the Paean to Dionysos 
recently discovered at Delphit there occurs the title hitherto 
unexplained— Braites. The hymn opens thus with a string of 
cultus epithets: 


‘Come, O Dithyrambos, Bacchos, come, 

Euwios, Thyrsos-Lord, Braites, come, 
Bromios, come, and coming with thee bring 
Holy hours of thine own holy spring.’ 


Nowhere else does the title Braites occur; but the hymn, as 


1H. Weil, Bull. de Corr. Hell. x1x. p. 401 
[Acip’ ava A]OvpauBe, Baxx’, 
e[tie Aupo7j|pes, Bpat- 
Ta, Bpdutle), jpwalts ixod 
Tatod(e)| iepats ev wpats. 
Dr Weil suggests ‘ faut-il le rattacher 4 rpaiw=faiw et l’expliquer ‘‘celui qui frappe 
et qui brise’’?’ 
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an actual ritual composition, inscribed and set up at Delphi, is an 
important source. Braites has been explained as the Breaker or 
Striker, but this is scarcely a happy epithet for the Spring-god. 
In the light of Bromios it may be suggested that the epithet is 
connected with the late Latin word braiswm, which means ‘ grain 
prepared for the making of the beer braiswm'.’ Braites would then 
like Bromios be an epithet derived from a cereal intoxicant. 


An examination of the title Sabazios leads to results more 
certain and satisfactory. The name Sabazios has a more foreign 
sound than Dionysos, even than Bromios. Sabazios was never 
admitted even to the outskirts of Olympus. In the time of 
Demosthenes? his rites were regarded by the orthodox as foreign, 
outrageous, disreputable. One of the counts in the unmannerly 
attack of Demosthenes on Aeschines is that Aeschines had been 
instructed by his mother in mysteries and rites that were certainly 
those of Sabazios, that having performed various degrading cere- 
monials he ‘led those admirable thiasoi about the streets, they 
being crowned with fennel and poplar, and gesticulated with great 
red snakes, waving them over his head and shouting Euoi Saboi.’ 
The Saboi were the worshippers of Sabazios as the Bacchae of 
Bacchos. Of course Demosthenes is grossly unjust. The cere- 
monies of Sabazios could be closely paralleled by the perfectly 
orthodox ritual of Dionysos, but they passed under another name, 
were not completely canonical, and above all things were still 
realized as foreign. That pious men of good repute might quietly 
worship Sabazios is clear from the account of the ‘Superstitious 
Man’ in Theophrastos*. Against his moral character nothing can 
be urged, but that he was a little over-zealous, and ‘ whenever he 
chanced to see a red snake he would invoke Sabazios.’ 

Down to Christian days the snake was an important feature in 
the cult of Sabazios. Clement and Arnobius* both state that 
one of the ‘tokens’ of the mysteries of Sabazios was ‘the god 
(gliding) through the bosom,’ The snake was of course associated 


1 Ducange s.v. braisum: grana ad conficiendam braisum cerevisiam praeparata. 

* Dem. de Cor. 313. 

* Theophr. Char. Lxxvm. 

‘ Clem. Al. Protr. u. Aynob. c. gent. v. p. 170. For the curious votive hands 
twined round by snakes see Blinkenberg, ‘ Darstellungen d. Sabazios und Denkmaler 
seines Kultes’ in his Archiiologische Studien, pp. 66—128, Taf. um. and 11. 
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also with Dionysos—he may have inherited it from the earlier 
god—but his more characteristic vehicle was the bull. Sabazios 
seems always to have been regarded as more primitive and savage 
than Dionysos. Diodorus’, puzzled by the many forms of Dionysos, 
says: ‘Some people fable that there was another Dionysos very 
much earlier in date than this one, for they allege that there was 
a Dionysos born of Zeus and Persephone, the one called by some 
Sabazios, whose birth and sacrifices and rites they instance as 
celebrated by night and in secret on account of shameless cere- 
monies attending them. These last words probably refer to the 
mystic marriage of the god with the initiated (p. 534). 

The symbolism of the snake has already (p. 325) been discussed. 
A god whose vehicle was the snake would find easy affiliation in 
Greece, where every dead hero was a snake. 

Sabazios is left unsung by tragic poets, but the realism of 
comedy reflects the popular craze for semi-barbarian worship. 
The temper of Demosthenes was not, if Strabo* be right, character- 
istically Athenian. ‘As in other matters, Strabo says, ‘the 
Athenians were always hospitable to foreign customs, so with 
the gods. They adopted many sacred customs from abroad and 
were ridiculed in comedies for doing so, and this especially as 
regards Phrygian and Thracian rites. Plato mentions the 
Bendidean, and Demosthenes the Phrygian, rites, in his accusation 
against Aeschines and his mother on the count that Aeschines 
joined his mother in her rites and went about in a thiasos and 
cried aloud Euoi Saboi and Hyes Attes, for these cnes are of 
Sabazios and the Mother.’ 

It is then to comedy, to Aristophanes, that we owe most of our 
references to Sabazios, hints of his real character and his inner 
kinship with Dionysos. In an untranslateable pun in the Birds? 
he tells us that Sabazios is a Phrygian, and from the Lysistrata* 
we learn that his worship was orgiastic and much affected by 
women, The ‘deputation man’ exclaims: 


‘Has the wantonness of women then blazed up, 
Their tabourings, Sabazios all about, 
Their clamour for Adonis on the roofs? 


1 Diod. tv. 4. 27 Sina baexerons 4c 
3 Ar, Av. 875 

Kat @pvyitw DaBagiw Kal crpovde pweyddy 

eyTpt Geay Kai avbpwrwr. 


4 Ar. Lys. 388. 
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But most instructive of all is the mention of Sabazios in the 
opening of the Wasps. The two slaves Sosias and Xanthias are 
watching over their master Bdelycleon. They know he is a 
dangerous monster and they ought to keep awake. 


‘Xan. I know, but I do want a little peace. 

Sos. Well, chance it then. Some sweet and drowsy thing 
Is falling drop by drop upon my eyes. 

Xan. What? Are you clean mad or a Korybant? 

Sos. No,*’a sleep holds me from Sabazios. 

Xan. And I too herd the same Sabazios. 
Just now a very Mede of a nodding sleep 
Came down and made an onset on my eyes.’ 


Sabazios is here clearly not so much the god of ecstasy and 
orgy as of compelling irresistible sleep. And why? A late 
historian gives the simple answer. 

Ammianus Marcellinus’ tells us that, when the Emperor Valens 
was besieging Chalcedon, the besieged by way of insult shouted to 
him ‘Sabaiarius.’ He adds in explanation ‘sabaia is a drink of 
the poor in Illyria made of barley or corn turned into a lquor,’ 
‘Sabaiarius’ is then ‘ Beer-man, beer-drinker or brewer. S. Jerome, 
himself a Dalmatian, says in his commentary on Isaiah*® that 
‘there is a sort of drink made from grain and water, and in 
the provinces of Dalmatia and Pannonia it is called, in the local 
barbarian speech, sabaiwm. To the wine-drinker the beer-drinker 
seemed a low fellow. Wine was in itself a rarer, finer beverage, 
probably at first more expensive. Even to-day in some parts of 
beer-drinking Germany to drink beer at the solemn midday dinner 
is almost a vulgarity. Sabazios, god of the cheap cereal drink, 
brings rather sleep than inspiration. 

The testimony of Sabazios is now added to that of Bromios 
and Braites. Separately the conjectured etymology of each epithet 
might fall far short of conviction, but the cumulative force of the 
three together offers evidence that seems conclusive. 


1 Ar. Vesp.5—12. The word Bovxode?s (v. 6) points to the Bouvxddu, priests or 
attendants of the bull-Dionysos. 

2 Ammian, Marcell. 26. 8.2: est autem sabaia ex ordeo vel frumento in liquorem 
conyersis paupertinus in Illyrico potus. O. Schrader, Reallexikon, p. 89, points out 
that the derivation of Sabazios from sabaia is possible, if the view of Kretschmer 
(Hinleitung, p. 195) be accepted that Sabazios represents an earlier Savadios; he 
compares the old Gallic divinity Braciaca ‘God of Malt.’ Mr A. B. Cook kindly 
drew my attention to the remark of De Vit in his edition of Forcellini’s Lexicon, 
s.v. sabaia: ‘unde etiam zabaion vulgo apud nostrates’ (Venetos?). 

* Hieron. Com. 7 in Is. cap. 19: quod genus est potionis ex frugibus aquaque 
confectum et vulgo in Dalmatiae Pannoniaeque provinciis gentili barbaroque sermone 
appellatur sabaium. 
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A fourth link in the chain still remains. The emperor Julian’s 
third pun tpayos, goat, and tpdyos, spelt, has yet to be con- 
sidered : 


‘ He smells of nectar like a god, you smack of goats and spelt.’ 


The word tpayos is usually rendered ‘goat,’ and the meaning 
‘spelt’ ignored. There is of course a reference to the time- 
honoured jest about the animal, but that the primary reference 
is to grain, not the goat, is clear from the words that immediately 
follow : 

‘For lack of grapes from ears of grain your countryman the Celt 
Made you, 

In translating I have therefore used both the meanings; the 
formal pun is untranslateable. 

It is an odd fact that the ancients seem to have called certain 
wild forms of fruits and cereals by names connecting them with 
the goat!. The reason is not clear, but the fact is well-established. 
The Latins called the wild fig caprificus ; Pausanias expressly tells 
us that the Messenians gave to the wild fig-tree the name tpayos, 
goat. Vines, when they ran wild to foliage rather than fruit, were 
said tpayav. I would conjecture that the imferior sort of spelt 
called tpayos, goat, owes its name to this unexplained linguistic 
habit. It is even possible that the beard with which spelt is 
furnished may have helped out the confusion. Tragedy I believe 
to be not the ‘goat-song, but the ‘harvest-song’ of the cereal 
Tpayos, the form of spelt known as ‘the goat.’ When the god of 
the cereal, Bromios-Braites-Sabazios, became the god of the vine, 
the fusion and confusion of tpaywéia, the spelt-song, with tpuvye- 
dia, the song of the winelees*, was easy and indeed inevitable. 
The tpaywéoi, the ‘ beanfeast-singers, became tpuvywsdo/ or ‘ must- 
singers.’ 

The difficulties in the way of the canonical etymology of tragedy 
are acknowledged to be great®. In discussing the Satyrs it has 


1 This was first observed by Grimm (Geschichte d. d. Sprache, p. 66), see Hehn, 
Kulturpflanzen, 7th edit. p. 550, but Hehn’s explanation of the custom does not 
seem satisfactory. Our custom of calling inferior varieties of plants by dog-names, 
e.g. Dog-Rose, Dog-Violet, seems analogous. 

2 For the group of words denoting ‘dregs’ e.g. O.P. dragios, with which 
Tpuywola is connected, see Schrader, Prehistoric Antiquities, p. 322, and Hehn, 
Kulturpflanzen, p. 159. 

° For the literature of this protracted controversy see U. y. Wilamowitz, Eur. 
Her. 1. p. 32; A. Korte, Jahrbuch d. Inst. 1893, vin. p. 61: Loschke, A. Mitt. xv. 
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already been shown that the primitive followers of Dionysos are 
mythologically conceived of not as goat-men, but as horse-men. 
The primitive ‘goat-song,’ we are asked to believe, was sung by 
a chorus of horse-men. The case in fact stands thus. We are 
confronted on the one hand by the undoubted fact that on 
countless vase-paintings of the fifth and fourth centuries B.C. the 
attendants of Dionysos are horse-men, while goat-men attend the 
Earth-goddess (p. 277); on the other hand we have the supposed 
fact that tragedy is the goat-song. But this supposed fact is 
merely an etymological assumption. If another etymology be 
found for tragedy, the whole discrepancy disappears. Such an 
etymology is, I think, offered by tpayos ‘spelt, with the further 
advantage that it contains in itself a hint of how the goat mis- 
understanding arose. 


A fragment of Aeschylus cited, but I think erroneously, as 
evidence of a goat chorus remains to be examined. In a lost 
tragedy! a Satyr on the stage sees for the first time fire Just given 
to mortals, and he runs to kiss her as though she were a beautiful 
maiden. Prometheus warns him: if you do this 


‘Youll be a goat mourning his beard.’ 


The passage is used as evidence for the goat form and dress of 
the Satyrie chorus. Surely such an inference is needless; the 
point of the jest is the morals and manners of the Satyr. To 
reconstruct a goat-chorus out of a casual joke is labour in vain. 


We have then found four several titles, Bromios, Braites, 
Sabazios and tragedy, for which the supposition of a cereal drink 
affords a simple, satisfactory explanation. It remains to show that, 
though the words bromos, braisum, sabaia and tragos have become 
to us dim and almost forgotten in the lapse of time, a cereal drink 
such as they imply was widely in use in ancient days, and that 
among Northern nations. 


The history of fermented drink in Europe seems to have been 


1894, p. 518; K. Wernicke, Hermes 1897, p. 290; Bethe, Proleg. p. 48. My own 
view was first suggested in the Classical Rev. July 1902, p. 331. 
1 Aesch. frg. 190 ap. Plut. Mor. p. 86 rod dé carvpou 7d mip ws mp@rov wpbn 
Bovouevou pirjoac kal mepiraBelv 6 Mpoundeds 
rpdyos yévetov apa mevOjoes ove. 
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briefly this. Never, so far back as we can look into mythology, was 
miserable man without some rudimentary means of intoxication. 
Before he had advanced to agriculture he hada drink made of 
naturally fermented honey, the drink we now know as mead, 
which the Greeks called wé@u or wéOn. The epithet ‘sweet’ which 
they constantly apply to wine surprises us, but as a characteristic 
of ‘mead’ it is natural enough. This mead made of honey 
appears in ancient legends. When Zeus would intoxicate Kronos 
he gave him not wine, Porphyry’ says, for wine was not, but a 
honey-drink to darken his senses. Night says to Zeus: 


‘When prostrate “neath the lofty oaks you see him 
Lie drunken with the work of murmuring bees, 
Then bind hin,’ 


and again Plato? tells how when Poros falls asleep in the garden 
of Zeus he is drunk not with wine but with nectar, for wine was 
not yet. Nectar, the ancient drink of the gods, is mead made of 
honey ; and men know this, for they offer to the primitive earth-god 
libations of honey (weXioovéa). The gods lke their worshippers 
knew the joys of intoxication before the coming of the grape- 
Dionysos. Plutarch® says mead (wé@v) was used as a libation 
before the appearance of the vine, and ‘even now those of the bar- 
barians who do not drink wine drink honey-drink’ (pedétevor). 
The nephalia are but intoxicants more primitive than wine. 

Next in order came the drinks made of cereals fermented, 
the various forms of beer and crude malt spinit. These gave to 
the Thracian Dionysos his names Bromios, Braites, Sabazios, but 
they never seem to have found a real home in Greece. Mention 
of them occurs in classical writers, but they are always named as 
barbarian curiosities, as drinks in use in Thrace, Armenia, Egypt, 
but never like mead even in primitive times the national drink of 
Hellas. Isis in Egypt is addressed as not only Our Lady of Bread 
but also Our Lady of Beer*, but Bromios when he comes to Greece 
forgets the oats from which he sprang. 

The first beer was probably a very rude product, like the drink 
mentioned by Xenophon’ as still im use among the Armenians of 
his day ; the grain was pounded and allowed to ferment with the 

1 Porph. de antr. nymph. 7. 2 Plat. Symp. p. 203. 
; Plut. Symp. tv. 6. 


Brugsch, Religion und Mythologie d. alten Egypter, p. 647. 
Xen. Anab. tv. 5. 26 évijcay dé cal adrat ai kpiOat icoxerdels. 


cr 
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grains still floating about in the drinking-cups. The Lithuanians 
in the Middle Ages are said to have made their beer over-night 
and drunk it next morning!. Beer of this primitive kind was best 
sucked up through a pipe. Archilochus” alludes to the practice. 

The name given to the drink, Bptdrov, means simply some- 
thing brewed or fermented. Aeschylus* in his Lykurgos makes 
some one, probably Lykurgos the Thracian, drink Bpdtov. 

Athenaeus, in the passage in which he quotes Archilochus, 
cites quite a number of authorities about the making of these 
rude cereal drinks. According to Hellanicus in his Origins, bruton 
could be made also of roots. ‘Some people, he says, ‘drink 
bruton made of roots as the Thracian drink is made of barley.’ 
Hecataeus in his Journey round Europe notes that the Paeonians 
drank bruton made from barley and an admixture of millet and 
endive. 

Another name for this drink made from grain was zythos. 
Diodorus‘ draws a lamentable picture of the straits to which the 
peoples of Gaul were put because ‘from the excessive cold and 
intemperate character of the climate, the land could not bring 
forth either wine or oil. Bereft of these products the Gauls make 
of barley the drink that is called zythos; they likewise wash out 
their honeycombs with water and use the rinsings. They had 
only imported wine, but to this they were excessively addicted 
(xaTowvor), they drank it intemperately and either fell asleep dead 
drunk or became stark mad. Here we have the living historical 
prototype of the Centaurs, the uncivilized men who cannot 
support the taste of wine, the lamentable story of imported in- 
toxicants told in all ages all the world over. 

The number of primitive beers—cervisia, korma, sabaia, zythos 


| Lasicius, De Diis Sarmagitarum, p. 44. 
2 Archil. frg. ap. Athen. x. 67 § 447. Bergk 32 
woTrep Tap avt\@ Bpdrov 7) Opme avip 
H Ppvé EBpvée. 
3 Nauck, Aesch. frg. 124 
Kak TaVO émive Bpdrov ioxvalywyv ypdyw 
kal geuvoxomre: ToUT’ év avopela oréyn. 
It is clear that someone drank something called Spirov but beyond that the meaning 
is obscure and Nauck throws no light. In my first edition I translated the passage 
wrongly. 

In connection with Spirov Prof. Bury kindly draws my attention to the very 
interesting statement of Suidas, Bpo’'rides, yuvaixes otirw kaNovmevar, olovel DViBuvddrax 
kal mpopyrides. These Spovirrdes were clearly inspired Maenads. 

4+ Diod. v. 26. 
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—is countless and it would be unprofitable to discuss them in 
detail. All have this in common, and it is sufficient for our 
purpose, that they are spirituous drinks made of fermented grain, 
they appear with the introduction of agriculture, they tend to 
supersede mead, and are in turn superseded by wine. To put it 
mythologically the worship of Bromios, Braites and Sabazios pales 
before the Epiphany of Dionysos. Sabazios is almost wholly left 
behind, a foreigner never naturalized’. Bromios is transformed 
beyond recognition; to the old name is given a new meaning, a 
new etymology. 

It is important to note that had there been only Sabazios, had 
Bromios never emerged from himself, both would probably have 
remained in Thracian obscurity. The Thracians never conquered 
Greece; there was, therefore, no historical reason why their god 
should impose himself. His dominance is unquestionably due to 
the introduction and rapid spread of the vine. Popular tradition 
enshrined as it usually does a real truth—the characteristic gift 
(xapus) of Dionysos by which he won all hearts was wine, wine 
made not of barley but of the juice of the grape. A new, in- 
coming plant attaches itself to the local divinity, whoever and 
whatever he be. The olive attached itself to Athene who was 
there before its coming, and by the olive the prestige of Athene 
was sensibly increased; but the olive, great glory though it was 
and though a Sophocles sang its praises, had never the divine 
omnipotence of the vine. Olive oil over all the countries of 
Southern Europe supplanted the other primitive grease, butter?. 
Butter is hard to keep fresh in hot countries, as every traveller 
finds to his cost in Italy and Greece to-day. But the supersession 
of butter by oil was a quiet, unnoticed advance, not a triumphant 
progress like the Coming of the Vine. 


Weare now at last in a position to say what was the characteristic 
essence of the worship of Dionysos. The fact however repugnant 


1 In the north as to-day the Beer-god retained his supremacy. It is interesting 
to note that the British saint, St Brigida, re-performed the miracle of Cana with 
the characteristically northern modification that she turned the water into excellent 
beer: Christi autem ancilla videns quia tune illico non poterat invenire cerevisiam, 
aquam ad balneum portatam benedixerit et in optimam cerevisiam conversa est a 
Deo et abundanter sitientibus propinata est. Acta SS. Febr.1. Vita 1v. S. Brigidae 
cap. Iy. quoted by Hehn, op. cit. p. 149. In the Egyptian Book of the Dead 
(Chap. cx.) the desire of the soul is for cakes and ale. 

* Hehn, Kulturpflanzen, 7th edit. p. 154. 
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must be fairly faced. This essence was intoxication. But by the 
very nature of primitive thought this essence was almost instantly 
transformed into something more, something deeper and higher 
than mere physical intoxication. It was intoxication thought of 
as possession. The savage tastes of some intoxicant for the first 
time, a great delight takes him, he feels literally a new strange 
life within him. How has it come about? The answer to him is 
simple. He is possessed by a god (évOeos), not figuratively but 
literally and actually; there is a divine thing within him that is 
more than himself, he is mad, but with a divine madness. All 
intense sorrow or joy is to him obsession, possession. When in 
the Hippolytus! the chorus see Phaedra distraught with passion, 
instinctively they ask: 

‘Is this some spirit, O child of man, 

Doth Hecate hold thee perchance or Pan, 


Doth She of the Mountains work her ban 
Or the dread Corybantes bind thee ?’ 


They utter not poetical imagery but a real belief. 

To what beautiful imaginations, to what high spiritual vision 
this Bacchic cult of intoxication led will best be considered when 
we come to speak of Orpheus. For the present some other 
primitive elements in Dionysiae worship remain to be considered, 
elements essential to the understanding of his cult. 


Dionysos THE TREE-GOD (DENDRITES). 


Intoxication is of the essence of the god Dionysos, it is the 
element that marks him out from other gods, it is the secret of 
his missionary impulse; but to suppose that it exhausts his content 
would be a grave misunderstanding. There go to his making not 
only this distinctive element of intoxication but certain other 
primitive factors common to the gods of other peoples. 

Thinking people even in antiquity, when the study of com- 
parative mythology scarcely existed, were struck by analogies 
between Dionysos and other divinities. Plutarch, who thought 
much, if somewhat vaguely, on religious matters, was very sensible 
of this. In the enlightened and instructive parallel that he 


1 Bur. Hipp. 141. 
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draws! between Osiris and Dionysos, he sees that Dionysos like 
the gods of many other peoples is a god who in some sense 
embodies the life of nature that comes and goes with the seasons, 
dies and rises again with the fruits of the earth. In a passage 
full of insight he draws attention to the analogies of the diverse 
cults he had observed. ‘The Phrygians think that the god is 
asleep in the winter, and is awake in summer, and at the one 
season they celebrate with Bacchic rites his gomgs to bed and at 
the other his risings up. And the Paphlagonians allege that in 
the winter he is bound down and imprisoned and in the spring he 
is stirred up.and let loose. The passage and others that will 
later be quoted are as it were a forecast of the whole comparative 
method. 

The truth that Dionysos, hke many another god, was a god of 
the impulse of life in nature was not only apprehended by the 
philosopher, it was also evidenced in cultus. This is seen very 
clearly in two popular phases of the worship of Dionysos, his 
worship as a tree-god and his worship as a bull. 

The vine is a tree; but Dionysos is Dendrites, Tree-god, and 
a plant-god in a far wider sense. He is god of the fig-tree, 
Sykites; he is Kissos, god of the ivy; he is Anthios, god of 
all blossoming things; he is Phytalmios, god of growth. In this 
respect he differs scarcely at all from certain aspects of Poseidon, 
or from the young male god of Attica and the Peloponnese, 
Hermes. Probably this aspect of the god, at once milder and 
wider, was always acceptable in Southern Greece and made his 
affiliation with the indigenous Hermes an easy matter. This 
affiliation is clearly shown by the fact that im art Hermes and 
Dionysos appear, as they were worshipped in cultus, as herms; 
the symbol of both as gods of fertility is naturally the phallos. 
The young Dionysos, a maturer Liknites, is not distinguishable 
from Hermes. 

On the beautiful cylix by Hieron? reproduced in fig. 130, 
perhaps the most exquisite thing that ancient ceramography has 


1 Plut. de Is. et Osi. Lx1x. Ppiryes dé tov Geo oldmevor Xetu@vos KaBevdew, Oépous 
5 éypnyopévar, Tore wey KATEUVATLOUS, Tore 0 averyepoecs Baxxevovtes atT@ TeAovct. 
Tladdayéves 6é karadetcbat cai Kabelpyvucba yxemu@vos, npos dé KiwveicAar Kal dvadvecbat 
gdoxovor. The earlier portion of this passage deals with the analogous cult of 
Demeter (p. 128) already discussed. 

2 Berlin, Cat. 2290. Wiener Vorlegeblitter, Serie A, Taf. vt. 
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left us, this affiliation is clearly shown. In the centre design 
Dionysos is all vine-god. He holds a great vine-branch in his left 
hand, in his right his own sceptre the thyrsos; his worshipper is 
a horse-Satyr piping on the double flutes. But on the exterior of 





Fic. 130. 


the cup, a scene of cultus rather than mythology, he is of wider 
import, he is Dendrites. The god round whom the lovely Maenads 
dance in circle is a rude pillar or plank draped with a splendid 
ritual garment. It is a primitive herm decorated with great 
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bunches of grapes, but also with ivy sprigs and honeycombs and 
a necklace of dried figs, such as the Greek peasant now-a-days 
takes with him for food on a journey. He is god of all grow- 
ing things, of every tree and plant and natural product, and only 
later exclusively of the vine. He takes to himself ivy and pine 
and honeycomb. The honey-drink he supersedes, yet honey is 
sacred to him. Only the olive he never takes, for Athene had it 
already. Ivy especially was sacred to him; his Maenads chewed 
ivy leaves! for inspiration, as the Delphic prophetess chewed the 
bay. Pliny® says: ‘Even to this day ivy is used to decorate the 
thyrsos of the god and the helmets and shields used by the peoples 
of Thrace in their rites, and this ritual ivy is remembered by 
Dionysos when he comes to Thebes’: 

‘I cry to Thebes to waken, set her hands 

To clasp my wand, mine ivied javelin, 

And round her shoulders hang my wild fawn-skin.’ 

Very primitive in form but wholly of the vine-god is the 

xoanon on a krater in the Campana collection of the Louvre‘ 











Fie. 131. 


1 Plut. Quaest. R. cxi. 2 Pliny N.H. xvi. 62. 
3 Eur. Bacch. 55. 4 Annali d. Inst. 1862, Tay. d’ agg. C. 
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(fig. 131). The image of the god is a column treated as a 
herm, and reminds us that Dionysos was called by the name 
Perikionios, He-about-the-pillar. The two representations in 
figs. 131 and 130 are characteristically different. The rude Satyrs 
have but one way of worshipping their god, they fall upon the 
wine-cup; the Maenads, worshipping the god of life, bend in 
ritual ecstasy to touch the earth, mother of life; the wine-jar in 
Hieron’s vase is present as a symbol, but the Maenads revel 
aloof. 

The worship of the tree-god was probably indigenous in Thrace 
long before the coming of the vine. We have evidence that it 
lingered on there down to Roman times. An inscription on 
a cippus recently discovered in a mosque at Eski Djoumi! and now 
in the museum at Saloniki atfords curious evidence. The cippus 
marked the grave of a priestess of Dionysos. Her name is lost, but 
the word priestess (‘epeia) is followed by two characteristically 
Bacchic epithets, Joa and eveia. She is priestess of the thiasos 
of the ‘Carriers of the Evergreen Oak’ (arpivodopoz), and she leaves 
to her guild certain property in vineyards. If they do not fulfil 
the conditions of the bequest, including the offering of a wreath of 
roses, the property is to go to another thiasos, that of the ‘Carriers 
of the Oak’ (Apocodopor), and on the same conditions. 


The tree-god was too simple for the philosopher. He wanted 
to abstract Dionysos, rid him of not only his anthropomorphic 
but his zoomorphic and phytomorphic shapes. Still he used the 
tree-god as a stepping-stone to his ‘principle of moisture.’ 
Plutarch? says the Greeks regard Dionysos as not merely lord 
and originator of wine, but of the whole principle of moisture. 
Of this, he adds, Pindar is in himself sufficient witness when he 
Says: 

‘Of all the trees that are 
He hath his flock, and feedeth root by root, 


The Joy-god Dionysos, the pure star 
That shines amid the gathering of the fruit.’ 


Plutarch is fond of this beautiful little bit of Pindar. He 


1 Perdrizet, Bull. de Corr. Hell. 1900, p. 322. 
2 Plut. de Is. et Os. xxxv. é7t 5 ob wovov rob olvov Acévucov adda Kal maons vypas 
picews” EXXnves nyoovra kiprov kal apxnyov apxet Ilivdapos waprus elvar Néywr" 
Aevopéwy 6é vduov Atdvucos modvy/Ons avEavoe 
ayvov péyyos omwpas. 
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quotes it again in his Symposiacs'. A friend who is a farmer 
objects that Plutarch has shut out his calling from the worship 
of the Muses, whereas he had hoped that at least Thalia, goddess 
of increase, might be his to worship. Plutarch says the charge 
is not a just one, for farmers have Dendrites, He-of-the-Trees, 
and Anesidora, She-who-sends-up-gifts ; and then he quotes his 
favourite passage. Pindar is of course no evidence for a Prin- 
ciple of Moisture. Neither poets nor primitive people use any 
such philosophical jargon; but all the world over primitive man 
did and still does welcome the coming and lament the going of the 
something or someone who makes the trees and plants to grow 
and beasts and man to bring forth. Later, though they are little 
the wiser as to what that something is, they will call it the 
‘Principle of Moisture, or if they are poets Love or Life. 

The ‘Principle of Moisture’ was in fashion among theologists 
long before Plutarch. In the Bacchae of Euripides the new wine 
of the religion of Dionysos has to be poured into some very old 
bottles. Teiresias in a typically orthodox fashion, characteristic of 
the timid and kindly priest all the world over, tries to water it 
down with weak rationalism, Dionysos, he urges, is not new at 
all, he is very old, as old and respectable as Demeter herself; she 
is the Principle of Dryness, he of Moisture, nothing could be more 
safe and satisfactory. He thus instructs honest Pentheus?: 


‘Two spirits there be, 
Young prince, that in man’s world are first of worth. 
Demeter one is named. She is the Earth— 
Call her what name thou wilt !—who feeds man’s frame 
With sustenance of things dry. And that which came 
Her work to perfect, second, is the Power 
From Semele born. He found the liquid shower 
Hid in the grape®*.’ 


This is the rationalism not of the poet Euripides, but of 
the priest Teiresias. This is clear, for the poet in the next line 
breaks clean away from the tiresome Dryness and Moisture and 
is gone to the magic of sleep and the blood of the God out- 
poured. 


1 Plut. Symp. rx. 14. 4. 2 Eur. Bacch. 274. 

3 The doctrine of Teiresias was wide-spread in Greece by the time of Diodorus. 
He says (tv. 3): kaddov 6€ wvAoNoyovor Tay Hedy weylaTns aToboxAS TYyXaVEWW Tap’ 
avOpwrrots Tovs Tals evepyertats UrepBadouevous Kata THy eliper TOY ayaba@v Arévucdv 
Te kal Anuntpa, Tov mév Tov TpocnverTarou ToToU yevouevov evpérny, Thy O€ THs Enpas 
Tpopys Tiv KpatloTny mapadovoay TH yéver Tay avOpoTuv. 
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Plutarch quotes Pindar as authority for the Principle of 
Moisture, and undoubtedly the sap of trees and plants sacred to 
Dionysos may have helped out the abstraction. But, had Plutarch 
known it, the notion is associated not so much with Dendrites, the 
Tree-God, as with a figure perhaps still more primitive, Dionysos 
the Bull. 


DiIoNYsos THE BuLu-Gop. 


Dionysos Dendrites is easy to realize; he is but a step back 
from the familiar, canonical Vine-god. The Bull-god Dionysos 
is harder to accept because we have lost the primitive habit of 
thinking from which he sprang. The Greeks themselves suffered 
the like inconvenience. They rapidly advanced to so complete 
an anthropomorphism that in Periclean Athens the dogma of the 
Bull-incarnation was, we cannot doubt, a stumbling-block, a faith 
as far as possible put out of sight. 

The particular animal in which a god is incarnate depends of 
course on the circumstances of the worshippers. If he is in a 
land lion-haunted his god will be apt to take shape as a lion; 
later the lion will be his attendant, his servitor. Lions attend 
the Mountain-Mother of Asia Minor, guard her as has been seen 
(p. 265) in heraldic fashion, draw her chariot, watch her throne’. 
In like manner Dionysos, son of Semele, who is but one form of 
the same Earth-Mother, has a chariot drawn by lions (fig. 121), 
and sometimes, though not so frequently as his Mother, an 
attendant lion. 

In the vase-painting in fig. 132 from an amphora in the British 
Museum? Dionysos, with kantharos and great spreading vine, 
stands between two great prophylactic eyes. A little lion looks 
up at him, dog-hke, adoring his master. On the reverse 
Hephaistos with his mallet carries the vine in token of the 
power of the god. The lion in this picture is losing his reality, 
because the lion has ceased to be a dominant terror in Greece. 
The god of a civilized, agricultural people must reincarnate him- 
self in other animal shapes, in the Snake, in the Kid, most of all 
in the Bull. The Bull-god may have been too savage for Periclean 


1 Myth. and Mon. Anc. Athens, pp. 44—50. 
2 B.M. Cat. w 264. Gerhard, Auserlesene Vasenbilder, Taf. 38. 
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Athens, but Euripides must have found him in full force in 
Macedonia. To a people of goat-herds like the Arcadians the 
goat is the impersonation of life and generation; to a people of 




















He. 132) 


cow-herds the bull is the more potent and splendid vehicle. In 
the Bacchae there are Snake-Epiphanies, Lion-Epiphanies, but 
first and foremost Bull-EKpiphanies. At the mystery of the Birth? 
‘A Horned God was found 
And a God with serpents crowned.’ 

In the supreme Orphic mystery, to be discussed later (p. 482), 
the worshipper before he became ‘ Bacchos’ ate the raw flesh of a 
bull, and, probably in connection with this sacrament, the Bull form 
of the god crystallized to a mystery dogma. When Pentheus has 
imprisoned the ‘Bacchos’ he finds in the manger not the beautiful 
stranger but a raging bull; the hallucination was doubtless bred of 
ancient faith and ritual. Again when in the Bacchae? Dionysos 


5 


1 Kur. Bacch. 99. 2 Eur. Bacch. 918. 
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leads him forth enchanted to his doom on Cithaeron, Pentheus in 
his madness sees before him strange sights: 
‘Yea and mine eye 

Is bright! Yon sun shines twofold in the sky, 

Thebes twofold and the Wall of Seven Gates, 

And is it a Wild Bull this, that walks and waits 

Before me? There are horns upon thy brow! 

What art thou, man or beast? For surely now 

The Bull is on thee!’ 
and last when at the moment of their uttermost peril the Bacchants 
invoke their Lord to vengeance, the ancient incarnations loom in 
upon their maddened minds?: 

‘Appear, appear, whatso thy shape or name, 

O Mountain Bull, Snake of the Hundred Heads, 

Lion of the Burning Flame! 

O God, Beast, Mystery, come!’ 

All this madness is based not only on a definite faith, but that 
faith is the utterance of a definite ritual. In discussing the name 
Bromios we have seen (p. 414) that in the ritual of Dionysos 
in Thrace there were ‘bull-voiced mimes’ who bellowed to the 
god. The scholiast? on Lycophron’s Alexandra says that the 
‘women who worshipped Dionysos Laphystios wore horns them- 
selves, in imitation of the god, for he is imagined to be bull-headed 
and is so represented in art.’ Plutarch* gives more particulars. 
‘Many of the Greeks represent Dionysos in their images in the 
form of a bull, and the women of Elis in their prayers invoke the 
god to come to them with his bull-foot, and among the Argives 
there is a Dionysos with the title Bull-born. And they summon 
him by their trumpets out of the water, casting into the depths 
lambs to the Door-keeper; they hide their trumpets in their 
thyrsoi, as Socrates has told in his treatise on the Hosioi. A 
bull-god is summoned and he emerges from water. 

It will later (p. 495) be seen to what strange theological uses 
the Orphics put their bull and lion and snake-shaped Epiphanies ; 
for the present it must be noted how near akin these were to the 
shapes that the Southern Greeks gave to their own indigenous 


1 Kur. Bacch. 1017 
pavndr Tadpos 7 mod’Kpavos loew 
Opdkwy 7 mupipéywv opacBar Néwv. 
2 Schol. ad Lyc. Al. 1237 Kxeparodopotcr yap Kal airar cata plunow Arovicor, 
Taupokpavos yap pavragerar kal (wypapeirat. 
3 Plut. de Is. et Os. Xxxv. 


H. 28 
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gods. Zeus and Athene and even Poseidon had, by the fifth 
century B.C., become pure human shapes, but the ministrants of 
Poseidon at Cyzicus were down to the time of Athenaeus known as 
Bulls?, and lower divinities like rivers still kept their bull shape, 
witness the pathetic story of Deianeira and Acheloiis?: 


‘A river was my lover, him I mean 

Great Acheloiis, and in threefold form 

Wooed me, and wooed again; a visible bull 
Sometimes, and sometimes a coiled gleaming snake, 
And sometimes partly man, a monstrous shape 
Bull-fronted, and adown his shaggy beard 
Fountains of clear spring water glistening flowed.’ 


In those old divine days a wooer might woo in a hundred 
shapes, and a maiden in like fashion might fly his wooing. It is 
again Sophocles’ who tells us of the marriage of Pentheus: 


‘The wedlock of his wedding was untold, 
His wrestling with the maiden manifold.’ 


The red-figured vase-painting in fig. 133 looks almost like an 
illustration of the Trachiniae4. Here is the monster; but he is 





Fie. 133. 


man-fronted, his body that of a bull, and from his mouth flows 
the water of his own stream Acheloiis. Herakles is about to break 
off his mighty horn, the seat of his strength; Deianeira stands by 
unmoved. With odd insistence on his meaning the vase-painter 


1 Athen. p. 425¢. 2 Soph. Trach. 9. 3 Soph. frg. 548. 
4 Archdologische Zeitung xvi. (1883), Taf. 11. This vase is now in the Louvre. 
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draws in a horn parallel with the stream to show that the 
stream is itself a cornucopia of growth and riches. The vase- 
painting is many years earlier than the play of Sophocles. 

I know of no instance where an actual bull-Dionysos is repre- 
sented on a vase-painting, but in the design in fig. 134 from an 
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amphora' in the Wiirzburg Museum his close connection is indicated 
by the fact that he rides on a bull. From the kantharos in his 
hand he pours his gift of wine. This representation is of special 
interest because on the reverse of the same vase Poseidon holding 
his trident is represented riding on a white bull. This looks as 
though the vase-painter had in his mind some analogy between 
the two divinities of moisture and growth. 

With the bull-Poseidon and the bull river-god at hand, the 
assimilation of the bull-shaped Dionysos would be an easy task, 
the more as he was god of sap and generation and life, as well as 
of wine. Water and wine were blended in theology as in daily 
life, and the Greeks of the South lent the element of water. 


1 Gerhard, Auserlesene Vasenbilder, Taf. 47. 
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Dionysos then by his tree-shape and his bull-shape is clearly 
shown to be not merely a spirit of intoxication, but rather a 
primitive nature god laid hold of, informed by a spirit of intoxr- 
cation. Demeter and Kore are nature-goddesses, they have their 
uprisings and down-goings, but to the end they remain sedate 
and orderly. Dionysos is as it were the male correlative of Kore, 
but changed, transfigured by this new element of intoxication 
and orgy. 

This double nature of the god finds expression in one of his 
titles, the cultus epithet of Dithyrambos, and it is only by keeping 
his double aspect clearly in mind that this difficult epithet can at. 
all be understood. 


DITHYRAMBOS AND THE DITHYRAMB. 


The title Dithyrambos given to Dionysos and the Dithyramb, 
the song sung in his honour, must be considered together ; in fact 
this title like ‘Iacchos’ seems to have arisen out of the song. 

The epithet Dithyrambos was always regarded by the Greeks 
themselves as indicating and describing the manner of the birth 
of the god. Disregarding the quantity of the vowel 7 in Di they 
believed it to be derived from Ai and Ovpa, double door, and took 
it to mean ‘he who entered life by a double door, the womb of his 
mother and the thigh of his father. This was to them the cardinal 
‘mystery’ of the birth. So much is clear from the birth-song of 
the chorus in the Bacchae?: 

‘ Acheloiis’ roaming daughter, 
Holy Dirce, virgin water, 
Bathed he not of old in thee 
The Babe of God, the Mystery ? 
When from out the fire immortal 
To himself his God did take him, 
To his own flesh, and bespake him: 
“Enter now life’s second portal, 
Motherless mystery; lo I break 
Mine own body for thy sake, 
Thou of the Two-fold Door, and seal thee 
Mine, O Bromios”—thus he spake— 
“And to this thy land reveal thee.”’ 
Dithyrambos was ‘he of the miraculous birth, Liknites con- 


ceived mystically. The mistaken etymology need not make us 
distrust the substantial truth of the tradition. 


1 Kur. Bacch. 519. 
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As Dithyrambos is the Babe mystically born, so the Dithyramb 
was uniformly regarded as the Song of the Birth. Plato states 
this, though somewhat tentatively, in the Zaws'. When discuss- 
ing various kinds of music he says: ‘Another form of song, the 
Birth of Dionysos called, I think, the dithyramb.’ 

It has already been seen that Dionysos as the principle of life 
and generation was figured as a bull, it is therefore no surprise 
to learn from Pindar? that the Dithyramb ‘drives’ the bull: 

‘Whence did appear the Charites who sing 
To Dionyse their king 
The dithyramb, the chant of Bull-driving ?’ 

The Charites here halt half-way between ritual and poetry. 
They are half abstract rhythmical graces, half the Charites of an 
actual cult. The song of invocation to the Bull sung by the 
women of Elis has been already noted. It is the earliest Dithy- 
ramb preserved, and happily in his Greek Questions Plutarch* has 
left us a somewhat detailed account. He asks, ‘Why do the 
women of Elis summon Dionysos in their hymns to be present 
with them with his bull-foot?’ He goes on to give the exact 
words of the little ritual hymn: 

‘Hero, Dionysos, come 

To thy temple-home 

Here at Elis, worshipful 

We implore thee, 

With thy Charites adore thee, 
Rushing with thy bull-foot, come! 
Noble Bull, noble Bull.’ 

The fact that ‘Hero’ precedes ‘Dionysos’ in the invocation 
makes it tempting to conjecture that we have here a superposition 
of cults, that the women of Elis long before the coming of 
Dionysos worshipped a local hero in the form of a bull and that 

1 Plat. Legg. 11. 700 B ddXo eldos @dis Acoviicou yévects, oluat, dOvpauSos Neyouevos. 
2 Pind. Ol. xin. 18 
rai Awwicov midev eépavev 
aiv Bonddra xapires diOupauBy; 
° Plut. Q. Gr. XxxVI. 
"Edeiv npw Arcdvuce 
*ANelwy és vady, 
ayvoy aby xapirecouw 
és vaov T@ Boéw modi Biwy. 
"Akte radpe, adéce Tavpe. ; 
These women were also priestesses of Hera and as Dr Sam Wide, ‘ Chthonische und 
himmlische Gétter’ in Archiv f. Religionswissenschaft, x. 1907, p. 263, has I think 


conclusively shown, the two divinities worshipped were the Bull “Hpws and the 
Cow "Hpa. 
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Dionysos affiliated his cult; but another possibility is perhaps 
more probable, that Hero is in the hymn purely adjectival. It 
has already been shown that the word meant to begin with only 
‘strong’ and then ‘strong one.’ 

The mention of the Charites is important. They are the givers 
of increase (p. 298), who naturally attend the coming of the life- 
god; they seem here analogous to the nurses of Dionysos, the 
sober form of his Maenads. They attend alike his coming and 
his birth. 

In the Delphic Paean (p. 416), where the birth of Dionysos in 
the spring is celebrated, the title Dithyrambos! is first and fore- 
most, before Bacchos, Euios, Braites and Bromios: 


‘Come, O Dithyrambos, Bacchos, come, 
Euios, Thrysos-Lord, Braites, come, 
Bromios, come, and coming with thee bring 
Holy hours of thine own holy spring. 
Evoe, Bacchos, hail, Paean, hait, 
Whom in sacred Thebes the mother fair, 
She, Thyone, once to Zeus did bear. 
All the stars danced for joy. Mirth 
Of mortals hailed thee, Bacchos, at thy birth.’ 


The new-born god is Dithyrambos, and he is born at the resur- 
rection of earth in the spring-time. 

The epithet Paean, belonging to Apollo, is here given to 
Dionysos. At the great festival of the finishing of the temple all 
is to be harmony and peace; theology attempts an edifying but 
impossible syncretism. Nothing in mythology is more certain 
than that the Paean and the Dithyramb were to begin with poles 
asunder, and it is by the contrast between them that we best 
understand not only the gist of the Dithyramb itself but the 
significance of the whole religion of Dionysos. 


The contrast between Apollo and Dionysos, Paean and Dithy- 
ramb, has been sharply and instructively drawn by Plutarch, 


1 [Acip’ dva AlOUpauBe, Baxy’, 
e[tie Ovpo7j]|pes, Bpai- 
Td, Bpduc(e), npivalts txod 
Tatad(e)] lepats év wpars. 
Hiot w io [Baxy’ @ lé Map 
[d]v O7nBats wor’ ev eviats 
Zn[vi yelvaro] xadXirars Ovwva. 
mavtes 0 [dorépes ax ]dpev- 
cay, mavtes d€ Bpotol x[apn- 
oav aais|, Baxxe, yévvacs. 


I have followed throughout Dr H. Weil’s version. 
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himself a priest at Delphi. The comparison instituted by Plutarch 
between the rites of Osiris and those of Dionysos has been already 
noted (p. 401). In the discourse about Isis and Osiris}, it will be 
remembered, Plutarch says ‘the affair about the Titans and the 
Night of Accomplishment accords with what are called in the 
rites of Osiris “ Tearings to pieces,” Resurrections, Regenerations. 
The same, he adds, ‘is true about rites of burying. The Egyptians 
show in many places burial chests of Osiris, and the Delphians 
also hold that the remains of Dionysos are deposited with them 
near to the place of the oracle, and the Consecrated Ones (dox01) 
perform a secret sacrifice in the sanctuary of Apollo what time 
the Thyiades awaken Liknites.’ In a word, at Delphi there were 
rites closely analogous to those of Osiris and concerned with the 
tearing to pieces, the death and burial of the god Dionysos, and 
his resurrection and re-birth as a child”, 

In another discourse (On the Ei at Delphi) Plutarch’ tells us 
that these ceremonials were concerned with the god as Dithy- 
rambos, that the characteristic of the Dithyramb was that it sang 
of these mutations, these re-births, and that it was thereby marked 
off sharply from the Paean of Apollo. The passage is so in- 
structive both as to the real nature of Dionysos and as reflecting 
the attitude of an educated Greek towards his religion that it 
must be quoted in full. Plutarch has been discussing and con- 
trasting Dionysos and Apollo apropos of the worship of Dionysos 
at Delphi, a worship every detail of which he must certainly have 
known. Dionysos, he says, has just as much to do with Delphi as 
Apollo himself, a statement rather startling to modern ears. Then 
he begins to work out the contrast between the two gods after the 
philosophic fashion of his day. Apollo is the principle of simplicity, 
unity and purity, Dionysos of manifold change and metamorphosis. 
This is the esoteric doctrine known to experts, cloaked from the 
vulgar. Among these experts (copwtepor) were probably, as will 
be seen later (p. 462), Orphic theologians. He goes on to tell 
how these esoteric doctrines were expressed in popular ritual. 
He of course inverts the natural order of development. He 


1 Plut. de Is. et Os. xxxv. 

2 For a curious and very interesting survival of the passion-play of Dionysos 
see R. M. Dawkins, ‘The modern carnival in Thrace and the cult of Dionysos,’ 
Apsabys U0 is 4p alepls 

3 Plut. de Hi ap. Delph. 1x. 
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believes that the doctrine known only to the few gave rise to 
a ritual intended to express it in popular terms for the vulgar; 
whereas of course in reality the ritual existed first and was then 
by the experts made to bear a mystical meaning. Bearing this 
proviso in mind Plutarch’s account is full of interest. ‘These 
manifold changes that Dionysos suffers into winds and water and 
earth and stars and the births of plants and animals they enigma- 
tically term “rending asunder” and “tearing limb from limb” ; 
and they call the god Dionysos and Zagreus and Nyktelios and 
Isodaites, and tell of certain Destructions and Disappearances 
and Resurrections and New-Births which are fables and riddles, 
appertaining to the aforesaid metamorphoses. And to him (Le. 
Dionysos) they sing dithyrambic measures full of sufferings and 
metamorphosis, which metamorphosis has in it an element of 
wandering and distraction. For “it is fitting,” as Aeschylus says, 
that “the dithyramb of diverse utterance should accompany 
Dionysos as his counterpart, but the ordered Paean and the 
sober Muse should attend Apollo.” And artists in sculpture 
represent Apollo as ever young and ageless, but Dionysos they 
represent as having many forms and shapes. In a word, they 
attribute to the one uniformity and order and an earnest simplicity, 
but to the other a certain incongruousness owing to a blend made 
up of sportiveness and excess and earnestness and madness. They 
invoke him thus: 


“Euios, thou Dionysos, who by the flame of thy rite 
Dost women to madness incite.”’ 


Plutarch goes on to tell of the division of the ritual year 
at Delphi between Apollo and Dionysos. Apollo as incoming 
conqueror has taken the larger and the fairer portion. 

‘And since the time of the revolutions in these changes is 
not equal, but the one which they call Satiety is longer, and the 
other which they call Craving is shorter, they observe in this 
matter a due proportion. For the remainder of the year they use 
the Paean in their sacrificial ceremonies, but at the approach of 
winter they wake up the Dithyramb and make the Paean cease. 
For three months they invoke the one god (Dionysos) in place of 
the other (Apollo), as they hold that in respect to its duration the 
setting in order of the world is to its conflagration as three to one.’ 

Plutarch’s use of technical terms, e.g. conflagration (é«7v- 
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peers), betrays that he is importing into his religious discussion 
philosophic speculations, and especially those of Heraclitus. Into 
these it is unnecessary to follow him; the important points that 
emerge for the present argument are that the Dithyramb was 
a ritual song sung in the winter season, probably at festivals 
connected with the winter solstice, of an orgiastic character and 
dealing with the god as an impersonation of natural forces, dealing 
with his sufferings, his death and resurrection, and as such con- 
trasted with the sober simple Paean. Ina word the Dithyramb, 
and with it the title Dithyrambos, resume the two factors that 
we have detected in the religion of Dionysos, the old spirit of 
life and generation, and the new spirit of intoxication. 

It remains to enquire if any light can be thrown on the difficult 
etymology! of the word. 


The popular etymology, that saw in Dithyrambos the god-of- 
the-double-door, is of course impossible. Dithyrambos, all philo- 
logists agree, cannot etymologically be separated from its cognate 
thriambos, which gave to the Latins their word triumphus. The 
word thriambos looks as if it were formed on the analogy of iambos. 
It may be that Suidas? among his many confused conjectures as 
to the meaning of the word throws out accidentally the right clue. 
He says ‘they call the madness of poets thriasis’ May not 
thriambos mean the mad inspired orgiastic measure? The first 
syllable with its long 7 may possibly be referred to the root Ax 
already discussed under Diasia (p. 23). At a time when in 
etymology the length of syllables was wholly disregarded the Az 
in Avos might help out the confusion, and last some brilliant 
theologian intent on edification thought of the double doors. 
Mythology has left us dim hints as to the functions of certain 
ancient maiden prophetesses at Delphi called Thriae. May 
they not have been the Mad Maidens who sang the mad song, 
the thriambos ? 

1 The suggestion that follows as to the connection of the word Dithyramb with 
Thriae is only given tentatively. It is also possible that the word Dithyramb may 
be of foreign origin. Epiphanius (Adv. Haeres. vol. 1. bk iii. p. 1093 p) tells of 
a goddess in Egypt, worshipped with orgiastic rites under the name Ti@paufos. 
She was akin to Hecate (4\dot dé rH TiOpduBw ‘“Exarny épunvevopévny). TlOpauBos 
may have come with other orgiastic elements from Crete to Thrace (see p. 459). 

2 Suidas s.v. Aéyouor yap Oplacw riv Trav mwonrav paviav. Suidas also suggests 
connection with Opia fig-leaves, 7 amd rod Opia, ra pia THs oUKIS dvaKkelmévyns TH 


Avovicw. In view of Mr Paton’s investigations, Rev. Arch. 1907, p. 51, this 
derivation spite of quantity seems possible. 
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Of the Thriae we are told by Philochoros! that they were 
nymphs of Parnassos, nurses of Apollo. Save for this mention we 
never hear that Apollo had any nurses, he was wholly the son 
of his father. Is it not more probable that they were nurses of 
Dionysos ? 

The account of these mysterious Thriae given in the Homeric 
Hymn? to Hermes is strange and suggestive. Hermes is made to 
tell how his first gift of prophecy came not from Zeus, but from 


three maiden prophetesses : 

‘For there are sisters born, called Thriae, maiden things, 

Three are they and they joy them in glory of swift wings. 

Upon their heads is sprinkled fine flour of barley white, 

They dwell aloof in dwellings beneath Parnassos’ height. 

They taught me love of soothsaying, while I my herds did feed, 

Being yet a boy. Of me and mine my father took no heed. 

And thence they flitted, now this way, now that, upon the wing, 

And of all things that were to be they uttered soothsaying. 

What time they fed on honey fresh, food of the gods divine, 

Then holy madness made their hearts to speak the truth incline, 

But if from food of honeycomb they needs must keep aloof 

Confused they buzz among themselves and speak no word of sooth.’ 

The Thriae are nurses like the Maenads, they rave in holy 
madness (@viovery) like the Thyiades, but their inspiration is not 
from Bacchos, the wine-god, not even from Bromios or Sabazios or 
Braites, the beer-gods; it is from a source, from an intoxicant yet 
more primitive, from honey. They are in a word ‘ Melissae*, 
honey-priestesses, inspired by a honey intoxicant; they are bees, 
their heads white with pollen; they hum and buzz, swarming 
confusedly. The honey service of ancient ritual has already been 
noted (p. 91), and the fact that not only the priestesses of 
Artemis at Ephesus were ‘ Bees, but also those of Demeter, and, 
still more significant, the Delphic priestess herself was a Bee. 
The oracle of the Bessi (p. 369) was delivered by a priestess, and 
the analogy with Delphi is noted by Herodotus; may not the 
priestess of the Bessi have also been a Bee? The Delphic 
priestess in historical times chewed a laurel leaf, but when she 
was a Bee surely she must have sought her inspiration in the 
honeycomb. 

1 Philoch. frg. 125 ap. Zenob. prov. cent. v. 75, Prsxopds pynow srt vipat Kateryov 
Tov Ilapvaccdyv tpopoi ’Améd\Awvos Tpeis Kado’pevar Opal, ad’ wv ai mayTixal Wor 
Opiat Kadovyrat. 

2? Hom. Hymn. ad Merc. 551—563. I accept Hermann’s reading Opiai for 
Motpat, cf. Gemoll ad loc. 


’ For Bee-goddesses and Bee-priestesses see Dr Neustadt’s interesting monograph 
De Tove Cretico, m1. De Melissa dea. 
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With all these divine associations about the bee, a creature 
wondrous enough in nature, it is not surprising that she was 
figured by art as a goddess and half human. In fig. 135 we have 
such a representation!, a woman with high 
curled wings and a bee body from the waist 
downwards. The design is from a gold 
embossed plaque found at Camiros. 

When Euripides would tell of the dread 
power of Aphrodite haunting with her 
doom all living things, Aphrodite who 
was heir to all the sacred traditions of the 
Earth-Mother, the image of the holy bee 
comes to bis mind charged with mysterious 
associations half lost to us. He makes the chorus of maidens in 
the Hippolytus sing*: 

*O mouth of Dirce, O god-built wall 
That Dirce’s wells run under; 
Ye know the Cyprian’s fleet foot-fall, 
Ye saw the heavens round her flare 
When she lulled to her sleep that Mother fair 
Of Twy-born Bacchus and crowned her there 
The Bride of the bladed thunder, 


For her breath is on all that hath life, and she floats in the air 
Bee-like, death-like, a wonder,’ 


The thriambos* was then, if this conjecture be correct, the song 
of the Thriae or honey-priestesses, a song from the beginning like 
the analogous Dithyramb confused, inspired, impassioned. The 
title Dithyrambos through its etymology and by its traditional use 
belonged to Dionysos, conceived of in his twofold aspect as the 
nature-god born anew each year, the god of plants and animals as 
well as of human life, and also as the spirit of intoxication. It 
remains to ask what was the significance of such a god to the 
Greeks who received him as an immigrant from the North. How 
far did they adopt and how far modify both elements in this 


strange and complex new worship ? 


1 For a full account of ‘the Bee in Greek Mythology’ see Mr A. B. Cook, J.H.S. 
xy. 1895, p. 1. * Kur. Hipp. 555. 

3 @plauBos translated by the Romans into the plain prose of ‘ triumph’ seems to 
have remained to the Greeks a poetical word consecrated to poetical usage. Conon 
says indeed of Tereus in telling the story of Philomela: réuver ryv abtis yAGooav 
deduws Tov Ex Abywv OpiauBov (Narrat. xxx1.), but the story and the usage of the 
word seem borrowed from some poetical source. Sir Richard Jebb kindly drew 
my attention to the fact that in our earliest literary mention of the thriambos 
(Kratinos, Koch frg. 36) it is apparently sung by a female singer: 

dTe a) Tovs Kadods OpiduBous avapiTove’ amnxOavov. 
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First, what significance had Dionysos to the Greeks as a nature- 
god, in his animal and vegetable forms as bull and tree ? 


Long before the coming of Dionysos the Greeks had nature- 
gods: they had Demeter goddess of the corn, they had Poseidon 
Phytalmios god of the growth of plants, they had the Charites 
givers of all increase. But it should be distinctly noted that all 
these and many another nature-god had passed into a state of 
complete anthropomorphism. They represent human rather than 
merely physical relations, they have cut themselves as far as possible 
loose from plant and animal nature. Demeter is far more mother 
than corn. Hermes is the young man in his human splendour, 
and spite of his Herm-form and phallic worship has well nigh 
forgotten that he was once a spirit of generation in flocks and 
plants. Athene, like her mother the earth, had once for her 
vehicle a snake (p. 305), but she has waxed in glory till she 
comes to be a motherless splendour born of the brain of Zeus, an 
incarnate city of Athens. These magnificent Olympians have 
shed for ever the slough of animal shapes. Dionysos came to 
Greece at an earlier stage of his development when he was still 
half bull half tree, and this earlier stage was tolerated, even 
welcomed, by a people who had themselves outgrown it. 

It is not hard to see how this came to be. Man when he 
worships a bull or a tree has not, even to himself, consciously 
emerged as human. He is still to his own thinking brother of 
plants and animals. As he advances he gains but also loses, and 
must sometimes retrace his steps. The Greeks of the sixth 
century B.C. may well have been a little weary of their anthropo- 
morphic Olympians, tired of their own magnified reflection in the 
mirror of mythology, whether this image were distorted or halo- 
crowned. They had taken for their motto ‘Know Thyself, but at 
the fountain of self-knowledge no human soul has ever yet 
quenched its thirst. With Dionysos, god of trees and plants as well 
as human life, there came a ‘return to nature,’ a breaking of bonds 
and limitations and crystallizations, a desire for the life rather of 
the emotions than of the reason, a recrudescence it may be of animal 
passions. Nowhere is this return to nature more clearly seen than 
in the Bacchae' of Euripides. The Bacchants leave their human 


1 See Mr Gilbert Murray, Euripides, p. lxvii. 
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homes, their human work and ordered life, their looms and 
distaffs, and are back with the wild things upon the mountains. 
In token of this their hair flows loose, they clothe themselves with 
the skin of beasts, they are girt with snakes and crowned with ivy 
and wild briony, and leaving their human babes they suckle the 
young of wolves and deer’: 


‘And one a young fawn held, and one a wild 
Wolf-cub, and fed them with white milk and smiled 
In love, young mothers with a mother’s breast, 
And babes at home forgotten.’ 


Euripides, it may be, utters his own longing to be free from the 
tangle and stress of things human, but it is into the mouths of 
the chorus of Maenads that he puts the lovely song?: 


‘Will they ever come to me, ever again, 
The long, long dances, 
On through the dark till the dim stars wane ? 
Shall I feel the dew on my throat and the stream 
Of wind in my hair? Shall our white feet gleam 
In the dim expanses ? 
O feet of a Fawn to the greenwood fled, 
Alone in the grass, and the loveliness; 
Leap of the Hunted, no more in dread, 
Beyond the snares and the deadly press. 
Yet a voice still in the distance sounds, 
A voice and a fear and a haste of hounds, 
O wildly labouring, fiercely fleet, 
Onward yet by river and glen— 
Is it joy or terror ye storm-swift feet ?— 
To the dear lone lands untroubled of men, 
Where no voice sounds, and amid the shadowy green 
The little things of the woodland live unseen.’ 


Nor is it only that the Maenads escape from their humanity to 
worship on the mountain, they find there others, a strange congre- 


gation, that worship with them®: 
‘There 
Through the appointed hour, they made their prayer 
And worship of the Wand, with one accord 
Of heart, and cry “Iacchos, Bromios, Lord, 
God of God born!” And all the mountain felt 
And worshipped with them; and the wild things knelt, 
And ramped and gloried, and the wilderness 
Was filled with moving voices and dim stress.’ 


This notion of a return to nature‘ is an element in the worship 


1 Bur. Bacch. 699. 2 Tb, 862. 3 Ib. 723. 

4 Nietzsche has drawn in this respect a contrast, beautiful and profoundly true, 
between the religion and art of Apollo and Dionysos. Apollo, careful to remain his 
splendid self, projects an image, a dream, and calls it god. It is illusion (Schein), 
its watchword is limitation (Maass), Know thyself, Nothing too much. Dionysos 
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of Dionysos so simple, so moving and in a sense so modern that 
we realize it without effort. It is harder to attain to anything 
like historical sympathy with the second element—that of intoxi- 
cation. 


It is not easy to deal with the worship of Dionysos without 
rousing in our own minds an instinctive protest. Intoxication to 
us now-a-days means not inspiration but excess and consequent 
degradation ; its associations are with crime, with the slums, with 
hereditary disease, with every form of abuse that abases man, not 
to the level of the beasts but far beneath them. 

In trying to understand how the Greeks felt towards Dionysos 
we must bear in mind one undoubted fact. The Greeks were 
not as a nation drunkards. Serious excess in drink is rare 
among southern nations, and the Greeks were no exception to the 
general rule. When they came in contact with northern nations 
like the Thracians, who drank deep and seriously, they were sur- 
prised and disgusted. 

Of this we have ample evidence, much of it drawn from the 
discussion in the Deipnosophistae of Athenaeus! on Wine and 
Wine-cups. The general tone of the discourse, while it is strongly 
in favour of drinking, is averse to drunkenness. ‘The men of old time 
were not wont to get drunk.’ The reason given is characteristically 
Greek ; they disliked the unbridled license that ensued. It was well 
said by the inventors of proverbs, ‘ Wine has no rudder.’ Plato? in 
the sixth book of the Laws said it was unfitting for a man to drink 
to the point of drunkenness, except on the occasions of festivals of 
that god who was the giver of wine. An occasional and strictly 
defined license under the sanction of religion is widely different 
from a general habit of intemperance. In the first book of the 
Laws*, in speaking of various foreign nations Northern and Oriental, 
e.g. Celts, Iberians, Thracians, Lydians and Persians, he says 
‘nations of that sort make a practice of drunkenness,’ 

The Greek habit of drinking was marked off from that of the 
Thracians by two customs, they drank their wine in small cups 


breaks all bonds; his motto is the limitless Excess (Uebermaass), Ecstasy. Das 
Individuum mit allen seinen Grenzen und Maassen ging hier in der Selbstvergessenheit 
der dionysischen Zustinde unter, und vergass die apollinischen Satzungen (Nietzsche, 
Die Geburt der Tragidie, p. 37). 

1 Ath. xr. 31 p. 427. 2 Plat. Legg. p. 775. TDs (05 BY /- 
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and they mixed it freely with water. One of the guests in 
Athenaeus remarks! that it is worth while enquiring whether the 
men of old times drank out of large cups. ‘For, he adds, 
‘Dicaearchus the Messenian, the disciple of Aristotle, in his dis- 
course on Alcaeus says they used small cups and drank their wine 
mixed with much water. He goes on to cite a treatise ‘On 
Drunkenness’ by Chamaeleon of Heracleia, in which Chamaeleon 
stated not only that the custom of using large cups was a recent 
one but that it was imported from the barbarians. Imported 
indeed but never really naturalized, for he goes on to say, ‘They 
being devoid of culture rush eagerly to excess in wine and 
provide for themselves all manner of superfluous delicacies. It 
is clear that in respect of wine and food as of everything else the 
Greek was in the main true to his motto ‘Nothing too much.’ 
Drunkenness was an offence in his eyes against taste as well as 
morals. 

Large drinking cups were a northern barbarian characteristic’ ; 
they were made originally of the huge horns of the large breed 
of cattle common in the North, they were set in silver and 
gold, and later sometimes actually made of precious metals and 
called rhyta. Chamaeleon goes on to say, ‘in the various regions 
of Greece neither in works of art nor in poems shall we find any 
trace of a large cup being made save in such as deal with heroes.’ 
That to the dead hero was allowed even by the Orphics the 
guerdon of ‘ eternal drunkenness’ will be seen later (Chap. XI.), but 
the living hero only drank of large cups of unmixed wine out of 
ceremonial courtesy to the Northerner. Xenophon in the seventh 
book of the Anabasis describes in detail the drinking festival 
given by the Thracian Seuthes. When the Greek general and 
his men came to Seuthes they embraced first and then according 
to the Thracian custom horns of wine were presented to them. 
In like manner the Macedonian Philip pledged his friends in 
a horn of wine. It was from silver horns that the Centaurs 
drank (p. 885). A flatterer and a demagogue might drink deep 
for his own base purposes. Of the arch-demagogue Alcibiades 
Plutarch* says: ‘At Athens he scoffed and kept horses, at Sparta 
he went close-shaved and wore a short cloak and washed in cold 


1 Ath. x1. 4 p. 461. 2 Ath, x1. 51 p. 476. 
3’ Plut. De adul. et amic. vi. 
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water, in Thrace he fought and drank.’ War and drink, Ares and 
Dionysos, have been in all ages the chosen divinities of the 
Northerner. Diodorus! in speaking of ceremonial wine-drinking 
makes a characteristically Greek statement: ‘They say that those 
who drink at banquets when unmixed wine is provided invoke the 
Good Genius, but when after the meal wine is given mixed with 
water they call on the name of Zeus the Saviour; for they hold 
that wine drunk unmixed produces forms of madness, but that 
when it is mixed with the rain of Zeus the joy of it and the 
delight remain, and the injurious element that causes madness 
and license is corrected.’ The Good, or perhaps we ought to call 
him ‘ Wealthy, Spirit is the very essence of the old wine-god of 
Thrace and Boeotia; the blending with the rain of Zeus is the 
taking of it over to the mildness and temperance of the Greek 
character. 


Excess was rare among the southern Greeks, and, even when 
they exceeded, because they were a people of artists they 
euphemized. No one but a Greek could have conceived the 
lovely little vase-painting from an oinochoé in the Boston Museum 





of Fine Arts* in fig. 136. A beautiful maiden is the centre 

of the scene. She is a worshipper of Dionysos. In her left 

hand is a tall thyrsos and she holds the cup of Dionysos, the 
1 Diod. rv. 3. 


2 Boston Museum Annual Report, 1901, p. 60, No. 20. P. Hartwig, Strena 
Helbigiana, p. 111. 








VIL | Spiritual Intoxication 449 


kantharos, in her right. It is empty, and she seems to ask the 
Satyr who stands before her to refill it from his oimochoé. But 
he will not, she has had too much already. Over her beautiful 
head, slightly inclined as if in weariness, is inseribed—and who 
but a Greek would have dared to write it ?—her name ‘ Kraipale.’ 
Behind her comes a kindly sober friend bearing in her hand a hot 
drink, smoking still, to cure her sickness. . 

Perhaps because the extreme of drunkenness, its after degra- 
dation and squalid ugliness, was rare among the Greeks, they were 
better able to realize that in its milder forms it lent lovely motives 
for art. Wine by the release it brings from self-consciousness 
unslacks the hmbs and gives to pose and gesture the new beauty 
of abandonment. Degas has dared to seize and fix for ever the 
beauty he saw in that tragedy of degradation—a woman of the 
people besotted by absinthe. The peeping moralist that lurks in 
most of us intrudes to utter truth beside the mark and say that 
she is wicked. To the Greek artist there was no such extreme 
issue between art and morality. To him, whether poet or vase- 
painter, to drink and fall asleep was if not a common at least 
a beautiful experience, one he painted on many a vase and sang 
in many a song. A festival without the grace and glory of wine 
would to him have been shorn of well nigh all its goodliness. 
On this it is needless to insist. To him peace and wine and sleep 
are playfellows loving and lovely’: 








‘Eyelids closed and lulled heart deep 

In gentle, unforbidden sleep, 

Street by street the city brims 

With lovers’ feasts and burns with lovers’ hymns.’ 

Another point remains to be noted. Not only did the Greeks 
mix their Thracian wine with water, tempering the madness of 
the god, but they saw in Dionysos the god of spiritual as well as 
physical intoxication. It cannot be forgotten that the drama was 
early connected with the religion of Dionysos; his nurses are not 
only Maenads, they are Muses; from him and him only comes the 
beauty and magic of their song: 

‘Hail Child of Semele, only by thee 
Can any singing sweet and gracious be.’ 


The contrast between sheer Thracian madness and the Athenian 


1 Bacchyl. Paean, Bergk 13, trans. by Mr D. 8. MacColl. 
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notion of inspiration is very clearly seen in the two figures of 
Dionysos as represented on the two vase-paintings in fig. 137 and 
fig. 138, vase-paintings roughly contemporaneous, the first in the 





Fig. 137. 


style of Hieron, the second in that of Brygos. In fig. 137 from a 
red-figured stamnos! in the British Museum we have the Thracian 
Dionysos drunk with wine, a brutal though still splendid savage ; 
he dances in ecstasy brandishing the fawn he has rent asunder in 
his madness. In the second picture? (fig. 138), a masterpiece of 
decorative composition, we have Dionysos as the Athenian cared 
to know him. ‘The strange mad Satyrs are twisted and contorted 
to make exquisite patterns, they clash their frenzied crotala and 
wave great vine branches. But in the midst of the revel the god 

1 Brit. Mus. Cat. & 439, pl. xv. On the reverse a Satyr plays the flute to his 


master’s dancing. 
2 Bibliothéque Nationale, Cat. 576, P. Hartwig, Weisterschalen, xxxut. 1. 
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himself stands erect. He holds no kantharos, only a great lyre. 





Hie. 138: 


His head is thrown back in ecstasy; he is drunken, but with music, 
not with wine. 

Again, with the Maenad worshippers there is the same trans- 
formation. 

The delicate red-figured kotylos! in fig. 139 from the National 
Museum in Athens is like a little twofold text on the double aspect 
of the worship of Dionysos. On the obverse is a Maenad about to 
execute her old savage ritual of tearing a kid asunder. In a 
moment she will raise her bent head and chant?: 

‘O glad, glad on the Mountains 
To swoon in the race outworn, 
When the holy fawn-skin clings 
And all else sweeps away, 
To the joy of the quick red fountains, 
The blood of the hill-goat torn, 
The glory of wild-beast ravenings 
Where the hill-top catches the day, 
To the Phrygian, Lydian mountains 
Tis Bromios leads the way.’ 
1 Athens, Nat. Mus. Inv. 3442. Bull. de Corr. Hell. x1x. 1895, p. 94. 
2 Eur. Bacch. 135. 
29 — 3 
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On the reverse for counterpart is a sister Maenad. She dances 





Fie. 139. 


in gentle ecstasy, playing on her great timbrel. She is all for the 
service of the Muses, and she might sing?: 


‘But a better land is there 

Where Olympus cleaves the air, 
The high still dell, where the Muses dwell, 

Fairest of all things fair. 
O there is Grace, and there is the Heart’s Desire, 
And peace to adore thee, thou Spirit of guiding Fire.’ 





There are some to whom by natural temperament the religion 
of Bromios, son of Semele, is and must always be a dead letter, if 
not a stumbling-block. Food is to such a troublesome necessity, 
wine a danger or a disgust. They dread all stimulus that comes 
from without, they would fain break the ties that link them with 
animals and plants. They do not feel in themselves and are at 
a loss to imagine for others the sacramental mystery of life and 
nutrition that is accomplished in us day by day, how in the faint- 
ness of fasting the whole nature of man, spirit as well as body, 
dies down, he cannot think, he cannot work, he cannot love; how 
in the breaking of bread, and still more in the drinking of wine, 
life spiritual as well as physical is renewed, thought is re-born, 
his equanimity, his magnanimity are restored, reason and morality 


1 Kur. Bacch. 409. 


n~ 
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rule again. But to this sacramentalism of life most of us bear 
constant, if partly unconscious, witness. We will not eat with 
the man we hate, it is felt a sacrilege leaving a sickness in body 
and soul. The first breaking of bread and drinking of wine 
together is the seal of a new friendship; the last eaten in silence 
at parting is more than many words. The sacramental feast of 
bread and wine is spread for the newly married, for the newly 
dead. 

Those to whom wine brings no inspiration, no moments of 
sudden illumination, of wider and deeper insight, of larger human 
charity and understanding, find it hard to realize what to others of 
other temperament is so natural, so elemental, so beautiful—the 
constant shift from physical to spiritual that is of the essence of 
the religion of Dionysos. But there are those also, and they are 
saintly souls, who know it all to the full, know the exhilaration of 
wine, know what it is to be drunken with the physical beauty of 
a flower or a sunset, with the sensuous imagery of words, with the 
strong wine of a new idea, with the magic of another’s personality, 
yet having known, turn away with steadfast eyes, disallowing the 
madness not only of Bromios but of the Muses and of Aphrodite. 
Such have their inward ecstasy of the ascetic, but they revel with 
another Lord, and he is Orpheus. 


CHARI, (UX: 


ORPHEUS. 
‘TOAAO] MEN NAPOHKO@Opo!, Taypol Aé Te Bayo.’ 


MyrHo.oey has left us no tangle more intricate and assuredly 
no problem half so interesting as the relation between the ritual 
and mythology of Orpheus and Dionysos. 

By the time of Herodotus! the followers of Orpheus and of 
Bacchus are regarded as substantially identical. In commenting 
on the taboo among the Egyptians against being buried in woollen 
garments he says: ‘In this respect they agree with the rites which 
are called Bacchic and Orphic but are really Egyptian and Pytha- 
gorean. The identification is of course a rough and ready one, 
an identification of race on the precarious basis of a similarity of 
rites, but one thing is clear to the mind of Herodotus—Orphic 
and Bacchic and Egyptian rites are either identical or closely 
analogous. The analogy between Orpheus and Bacchus passed by 
the time of Euripides into current’ language. Theseus? when he 
would taunt Hippolytus with his pseudo-asceticism says: 


‘Go revel thy Bacchic rites 
With Orpheus for thy Lord,’ 
and Apollodorus* in his systematic account of the Muses states 
that Orpheus ‘invented the mysteries of Dionysos.’ The severance 
of the two figures by modern mythologists has often led to the 
misconception of both. The full significance, the higher spiritual 
developments of the religion of Dionysos are only understood 


1 Herod. 11. 81 6podroyéover 5€ radra rotor Opdixotor kadeupévorce Kal BaxxiKotor, 
éovar d€ Alyumrioor Kal IlvOayopetoe. 
2 Kur. Hipp. 954 
Oppéa 7 dvakT’ éxwv 
Baxxeve. 
3 Apollod. 1. 3. 2, 3. 
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through the doctrine of Orpheus, and the doctrine of Orpheus 
apart from the religion of Dionysos is a dead letter. 

And yet, clearly linked though they are, the most superficial 
survey reveals differences so striking as to amount to a spiritual 
antagonism. Orpheus reflects Dionysos, yet at almost every point 
seems to contradict him. The sober gentle musician, the precise 
almost pedantic theologist, is no mere echo, no reincarnation 
of the maddened, maddening wine-god. Diodorus expresses a 
truth that must have struck every thinker among the Greeks, 
that this real and close resemblance veiled an inner, intimate 
discrepancy. He says’, in telling the story of Lycurgus, ‘ Charops, 
grandfather of Orpheus, gave help to the god, and Dionysos in 
gratitude instructed him in the orgies of his rites; Charops handed 
them down to his son Oiagros, and Oiagros to his son Orpheus.’ 
Then follow the significant words: ‘Orpheus, being a man gifted 
by nature and highly trained above all others, made many 
modifications in the orgiastic rites: hence they call the rites that 
took their rise from Dionysos, Orphic.’ Diodorus seems to have 
put his finger on the secret of Orpheus. He comes later than 
Dionysos, he is a man not a god, and his work is to modify the 
rites of the god he worshipped. 

It is necessary at the outset to emphasize the humanity of 
Orpheus. About his legend has gathered much that is miraculous, 
and a theory”* has been started and supported with much learning 
and ability, a theory which sees in Orpheus an underworld god, 
the chthonic counterpart of Dionysos, and that derives his name 
from chthonic darkness (épdvy). This is to my mind to mis- 
conceive the whole relation between the two. 


ORPHEUS AS MaAcicaL MUSICIAN. 


Like the god he served, Orpheus is at one part of his career a 
Thracian, unlike him a magical musician. Dionysos, as has been 
seen (p. 451), played upon the lyre, but music was never of his 
essence. 

In the matter of Thracian music we are happily on firm 

1 Diod. m1. 65 moda peradetvar Trav év Tots dpyiots. 


2 E. Maass, Orpheus. To Dr Maass’s learned book I owe much, but I am 
reluctantly compelled to differ from his main contention, that Orpheus is a god. 
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ground. The magical musician, whose figure to the modern mind 
has almost effaced the theologist, comes as would be expected 
from the home of music, the North. Conon! in his. life of 
Orpheus says expressly, ‘the stock of the Thracians and Mace- 
donians is music-loving. Strabo* too is explicit on this point. 
In the passage already quoted (p. 414), on the strange musical 
instruments used in the orgies of Dionysos, he says: ‘Similar to 
these (i.e. the rites of Dionysos) are the Kotyttia and Bendideia 
practised among the Thracians, and with them also Orphic rites 
had their beginning.’ A little further he goes on to say that the 
Thracian origin of the worship of the Muses is clear from the places 
sacred to their cult. ‘For Pieria and Olympus and Pimplea and 
Leibethra were of old Thracian mountains and districts, but are 
now held by the Macedonians, and the Thracians who colonized 
Boeotia consecrated Helicon to the Muses and also the cave of the 
Nymphs called Leibethriades. And those who practised ancient 
music are said to have been Thracians, Orpheus and Musaeus and 
Thamyris, and the name Eumolpus comes from Thrace.’ 

The statement of Strabo is noticeable. As Diodorus places 
Orpheus two generations later than Dionysos, so the cult of the 
Muses with which Orpheus is associated seems chiefly to prevail 
in Lesbos and among the Cicones of Lower Thrace and Mace- 
donia. We do not hear of Orpheus among the remote inland 
Bessi. This may point to a somewhat later date of development 
when the Thracians were moving southwards. That there were 
primitive and barbarous tribes living far north who practised 
music we know again from Strabo. He tells* of an Illyrian tribe, 
the Dardanii, who were wholly savage and lived in caves they 
dug under dung-heaps, but all the same they were very musical 
and played a great deal on pipes and stringed instruments. The 
practice of music alone does not even now-a-days necessarily mark 
a high level of culture, and the magic of Orpheus was, as will later 
be seen, much more than the making of sweet sounds. 

Orpheus, unlike Dionysos, remained consistently a Northerner. 
We have no universal spread of his name, no fabulous birth stories 
everywhere, no mystic Nysa; he does not take whole nations by 
storm, he is always known to be an immigrant and is always of 


1 Conon, Narr. xy. pidduovoov 76 Opakwv kal Maxedéiveav yévos. 
2 Strabo, x. 3 § 722. * Strabo, vu. 7 § 315. 
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the few. At Thebes we hear of magical singers Zethus and 
Amphion, but not of Orpheus. In Asia he seems never to have 
prevailed; the orgies of Dionysos and the Mother remained in 
Asia in their primitive Thracian savagery. It is in Athens that 
he mainly re-emerges. 


To the modern mind the music of Orpheus has become mainly 
fabulous, a magic constraint over the wild things of nature. 
‘Orpheus with his lute made trees 


And the mountain tops that freeze 
Bow themselves when he did sing.’ 


This notion of the fabulous music was already current in 
antiquity. The Maenads in the Bacchae! call to their Lord to 
come from Parnassos, 


‘Or where stern Olympus stands 
In the elm woods or the oaken, 
There where Orpheus harped of old, 
And the trees awoke and knew him, 
And the wild things gathered to him, 
As he sang among the broken 
Glens his music manifold,’ 
and again in the lovely song of the Alcestis?, the chorus sing 
to Apollo who is but another Orpheus: 


‘And the spotted lynxes for joy of thy song 
Were as sheep in the fold, and a tawny throng 
Of lions trooped down from Othrys’ lawn, 

And her light foot lifting, a dappled fawn 

Left the shade of the high-tressed pine, 

And danced for joy to that lyre of thine,’ 

In Pompeian wall-paintings and Graeco-Roman sarcophagi it 
is as magical musician, with power over all wild untamed things 
in nature, that Orpheus appears. This conception naturally 
passed into Christian art and it is interesting to watch the 
magical musician transformed gradually into the Good Shepherd. 
The bad wild beasts, the lions and lynxes, are weeded out one 
by one, and we are left, as in the wonderful Ravenna* mosaic, 
with only a congregation of mild patient sheep. 

It is the more interesting to find that on black and red- 
figured vase-paintings, spite of this literary tradition, the power 
of the magical musician is quite differently conceived. Orpheus 


1 Eur. Bacch. 560. 2 Eur. Alc. 579. 
’ In the Church of S. Apollinare in Classe. See Kurth, Mosaiken von der 
christlich, Era, Taf. xxv. 
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does not appear at all on black-figured vases—again a note of his 





late coming 
wild beasts. 


and on red-figured vases never with the attendant 


On a vase found at Gela and now in the Berlin Museum}, 
reproduced in fig. 140, we have Orpheus as musician. He wears 
Greek dress and sits playing on his lyre with up-turned head, 
utterly aloof, absorbed. And round him are not wild beasts but 





wild men, Thracians. They wear uniformly the characteristic 
Thracian dress, the fox-skin cap and the long embroidered cloak, 
of both of which Herodotus? makes mention as characteristic. 
The Thracians who joined the Persian expedition, he says, ‘wore 
fox-skins on their heads and were clothed with various-coloured 
cloaks.’ These wild Thracians in the vase-painting are all intent 
on the music; the one to the right looks suspicious of this new 
magic, the one immediately facing Orpheus is determined to 
enquire into it, the one just behind has gone under completely ; 
his eyes are shut, his head falling, he is mesmerized, drunken 
but not with wine. 

This beautiful picture brings to our minds very forcibly one 

1 Berlin Mus. Cat. 3172; Progr. Winckelmannsfeste, Berlin, No. 50, Taf. 1. ; 


Roscher, Lexicon, vol. 111. p. 1179. 
2 Herod. vit. 75. 
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note of Orpheus, as contrasted with Dionysos, his extraordinary 
quiet. Orpheus never plays the flute ‘that rouses to madness’ 
nor clangs the deafening cymbals; he plays always on the quiet 
lyre, and he is never disturbed or distraught by his own music. 
He is the very mirror of that ‘orderliness and grave earnestness’ 
(rats Kat o7ovdy) which, as we have seen (p. 440), Plutarch 
took to be the note of Apollo. Small wonder that Apollo was 
imaged as Orpheus. 

Orpheus, before the dawn of history, had made his home in 
Thrace. His music is all of the North, but after all, though my- 
thology always emphasizes this music, it was not the whole secret 
of his influence. He was more priest than musician. Moreover, 
though Orpheus has certain Apolline touches, the two figures are 
not really the least lke. About Apollo there is no atmosphere 
of mysticism, nothing mysterious and ineffable; he is all sweet 
reasonableness and lucidity. Orpheus came to Thrace and thence 
to Thessaly, but he may have come from the South. It will 
later be seen that his religion in its most primitive form is best 
studied in Crete. In Crete, and perhaps there only, is found that 
strange blend of Egyptian and primitive Pelasgian which found 
its expression in Orphic rites. Diodorus! says Orpheus went to 
Egypt to learn his ritual and theology, but in reality there was 
no need to leave his native island. From Crete by the old island 
route? he might pass northwards, leaving his mystic rites as he 
went at Paros, at Samos, at Samothrace, at Lesbos. At Maroneia 
among the Cicones he met the vine-god, among the Thracians he 
learnt his music. All this is by anticipation. That Crete was 
probably the home of Orphism will best be seen after examination 
of the mysteries of Orpheus (p. 564). For the present we must 
be content to examine his mythology. 

The contrast between Orpheus and Dionysos is yet more 
vividly emphasized in the vase-painting* next to be considered 
(fig. 141), from a red-figured hydria of rather late style. Again 
Orpheus is the central figure, and again a Thracian in his long 
embroidered cloak and fox-skin cap is listening awe-struck. It is 

1 Diod. rv. 25. 

* These wanderings by sea may perhaps be reflected in the voyage of the 
Argonauts. 4 


3 Roscher, Lexicon, vol. mt. p. 1181, fig. 5. The vase was formerly in the 
Dutuit collection. 
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noticeable that in this and all red-figured vases of the fine period 
Orpheus is dressed as a Greek; he has been wholly assimilated, 
nothing in his dress marks him from Apollo. It is not till a very 
late date, and chiefly in Lower Italy, that the vase-painter shows 
himself an archaeologist and dresses Orpheus as a Thracian priest. 
Not only a Thracian but a Satyr looks and listens entranced. 


te 


Ie 





Fic. 141. 


But this time Orpheus will not work his magic will. He may 
tame the actual Thracian, he may tame the primitive population 
of Thrace mythologically conceived of as Satyrs, but the real 
worshipper of Dionysos is untameable as yet. Up from behind 
in hot haste comes a Maenad armed with a great club, and we 
foresee the pitiful end. 


THE DEATH OF ORPHEUS. 


The story of the slaying of Orpheus by the Thracian women, 
the Maenads, the Bassarids, is of cardinal importance. It was the 
subject of a lost play by Aeschylus, but vases of the severe red- 
figured style remain our earliest extant source. Manifold reasons, 
to suit the taste of various ages, were of course invented to account 
for the myth. Some said Orpheus was slain by Zeus because 
Prometheus-like he revealed mysteries to man. When love came 
into fashion he suffers for his supposed sin against the Love-God. 
Plato? made him be done to death by the Maenads, because, 
instead of dying for love of Eurydice, he went down alive into 
Hades. But serious tradition always connected his death somehow 

1 Plat. Symp.179c. Phanocles (ap. Stob. serm. ux1y.) makes Orpheus suffer for 


his introduction of paiderastia, the introduction of which is attributed by Aristotle 
(Pol. 11. 10) to the Cretan Minos. 
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with the cult of Dionysos. According to one account he died 
the death of Dionysos himself. Proklos! in his commentary on 
Plato says: ‘Orpheus, because he was the leader in the rites of 
Dionysos, is said to have suffered the like fate to his god. It 
will later be shown in discussing Orphie mysteries (p. 483) that 
an important feature in Dionysiac religion was the rending and 
death of the god, and no doubt to the faithful it seemed matter 
of edification that Orpheus, the priest of his mysteries, should 
suffer the like passion. 

But in the myth of the death by the hands of the Maenads 
there is another element, possibly with some historical kernel, 
the element of hostility between the two cults, the intimate and 
bitter hostility of things near akin. The Maenads tear Orpheus 
to pieces, not because he is an incarnation of their god, but 
because he despises them and they hate him. This seems to 
have been the form of the legend followed by Aeschylus. It is 
recorded for us by Eratosthenes*, ‘He (Orpheus) did not honour 
Dionysos but accounted Helios the greatest of the gods, whom 
also he called Apollo. And rising up early in the morning he 
climbed the mountain called Pangaion and waited for the rising of 
the sun that he might first catch sight of it. Therefore Dionysos 
was enraged and sent against him his Bassarids, as Aeschylus 
the poet says. And they tore him to pieces and cast his limbs 
asunder. But the Muses gathered them together and buried 
them in the place called Leibethra.’ Orpheus was a reformer, 
a protestant; there is always about him a touch of the reformer’s 
priggishness; it is impossible not to sympathize a little with 
the determined looking Maenad who is coming up behind to put 
a stop to all this sun-watching and lyre-playing. 

The devotion of Orpheus to Helios is noted also in the 
hypothesis to the Orphic Lithika’. Orpheus was on his way 
up a mountain to perform an annual sacrifice in company with 

' Prokl. ad Plat. Polit. p. 398 ’Oppevs are r&v Atovicov Tederav Nyeuwy yevomevos 
Ta Opoa rabety NéyeTar TH TPETepy VEw. 

* Eratosth. Catast. xx1v. Since the above was written M. Salomon Reinach’s 
interesting paper ‘La Mort d’Orphée’ (Rev. Arch. 1902, p. 242) has appeared. He 
sees in Orpheus a fox-totem of the Bassarids. But the traits of Orpheus re- 
corded by tradition seem to me exclusively human. Iam more inclined to see in 
his dismemberment the echo of some tradition of ‘secondary burial,’ such as is 
known to have been practised in primitive Egypt and, significantly, in Crete, at 


Palaiokastro. See J.H.S. 1902, p. 386. 
% Hypoth. ad Orph. Lith. 


462 Orpheus [ cH. 


some friends, when he met Theiodamas. He tells Theiodamas 
the origin of the custom. When Orpheus was a child he was 
nearly killed by a snake and he took refuge in a neighbouring 
sanctuary of Helios. The father of Orpheus instituted the 
sacrifice and when his father left the country Orpheus kept it up. 
Theiodamas waits till the ceremony is over, and then follows the 
discourse on precious stones. 

That there was a Thracian cult of the Sun-god later fused 
with that of Apollo is certain. Sophocles! in the Tereus made 


some one say: 
‘O Helios, name 
To Thracian horsemen dear, O eldest flame!’ 


Helios was a favourite of monotheism, as we learn from 
another fragment of Sophocles’: 


‘Helios, have pity on me, 
Thou whom the wise men call the sire of gods 
And father of all things.’ 

The ‘wise men’ here as in many other passages* may actually 
be Orphic teachers, anyhow they are specialists in theology. 
Helios, as all-father, has the air of late speculation, but such 
speculations are often only the revival in another and modified 
form of a primitive faith. By the time of Homer, Helios had 
sunk to a mere impersonation of natural fact, but he may 
originally have been a potent sky god akin to Keraunios and 
to Ouranos, who was himself effaced by Zeus. Orpheus was, as 
will later be seen, a teacher of monotheism, and it was quite in 
his manner to attempt the revival of an ancient and possibly 
purer faith. 

Be this as it may, it is quite certain that ancient tradition 
made him the foe of Dionysos and the victim of the god’s wor- 
shippers. His death at their hands is depicted on numerous vase- 
paintings of which a typical instance is given in fig. 142. The 
design is from a red-figured stamnos in the Museo Gregoriano 
of the Vatican*. The scheme is usually much the same; we have 
the onset of the Thracian women bearing clubs or double axes 

1 Soph. frg. 523. 

? Soph. frg. 1017. The attribution to Sophocles is doubtful. 

3 Evidence of the use of of copoi to indicate the Orphies has been collected 


by Dr J. Adam in his edition of the Republic, vol. 1. p. 378. 
+ Museo Gregoriano, 11. 60. 1; Roscher, Lexicon, 1m. p. 1187, fig. 12. 
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or great rocks for weapons. Usually they are on foot, but on the 
Vatican stamnos one Maenad appears mounted, Amazon fashion. 
Before this fierce onset the bean- 
tiful musician falls helpless, his 
only weapon of defence the in- 
nocent lyre. On a cylix’ with 
white ground about the date of 
Euphronios, the Thracian Maenad 
who slays Orpheus is tattooed; 
on the upper part of her right 
arm is clearly marked a little 
stag. Popular aetiology connected 
this tattooing with the death of 
Orpheus. The husbands of the 
wicked women tattooed them as Sarr ae 
a punishment for their crime, ae 
and all husbands continued the 
practice down to the time of Fig, 142. 
Plutarch. Plutarch? says he 
“cannot praise them,’ as long protracted punishment is ‘the pre- 
rogative of the Deity.’ Prof. Ridgeway* has shown that the 
practice of tattooing was in use among the primitive Pelasgian 
population but never adopted by the Achaeans. 

The Maenads triumphed for a time. 





‘What could the Muse herself that Orpheus bore, 
The Muse herself for her enchanting son, 
Whom universal nature did lament, 

When by the rout that made the hideous roar 
His gory visage down the stream was sent, 
Down the swift Hebrus to the Lesbian shore?’ 


The dismal savage tale comes to a gentle close. The head 
of Orpheus, singing always, is found by the Muses, and buried 
in the sanctuary at Lesbos. Who are the Muses? Who but the 
Maenads repentant, clothed and in their right minds. 


1 J.H.S. 1888, pl. 1. On another vase in the British Museum (Cat. & 301) 
a Maenad pursuing Orpheus is tattooed on the right arm and both insteps with 
a ladder-like pattern. 

* Plut. de ser. num. vind. xu. odé yap Opakas érawodmev bre orifovew dxpe viv 
TinwpodvTes "Oppel Tas atr&v yuvaixas, and Phanocles ap. Stob. Florileg. p. 399 
v. 13 says: 

tmowas 0 “Opp7t krayévw arlifovor yuvatkas 
els rt viv Kkelvns elvexev aumdakins. 

* Early Age of Greece, vol. i. p. 398. 
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That Maenads and Muses, widely diverse though they seem 
to us, were not by classical writers sharply sundered is seen in the 
variant versions of the story of Lycurgus. Dionysos in Homer is 
attended by his nurses (7é@yvac) and these, as has already been 
shown (p. 401), are Maenads, but, when we come to Sophocles, 
these same nurses, these ‘ god-inspired’ women, are not Maenads, 
but Muses. The chorus in the Antigone’ sings of Lycurgus; 


how he 
‘Set his hand 
To stay the god-inspired woman-band, 
To quell his Women and his joyous fire, 
And rouse the fluting Muses into ire.’ 


Nor is it poetry only that bears witness. In the introduction 
to the eighth book of his Symposuacs Plutarch® is urging the 
importance of mingling improving conversation with the drinking 
of wine. ‘It is a good custom, he says, ‘that our women have, 
who in the festival of the Agrionia seek for Dionysos as though he 
had run away, and then they give up seeking and say that he has 
taken refuge with the Muses and is lurking with them, and after 
some time when they have finished their feast they ask each 
other riddles and conundrums (aiviypata kai ypigous). And this 
mystery teaches us..... In some secret Bacchic ceremonial extant 
in the days of Plutarch and carried on by women only, Dionysos 
was supposed to be in the hands of his women attendants, but 
they were known as Muses not as Maenads. The shift of Maenad 
to Muse is like the change of Bacchic rites to Orphic; it is the 
informing of savage rites with the spirit of music, order and peace. 


THE HERO-SHRINE OF ORPHEUS. 


Tradition says that Orpheus was buried by the Muses, 
and fortunately of his burial-place we know some definite par- 
ticulars. It is a general principle in mythology that the re- 
puted death-place of a god or hero is of more significance than 
his birth-place, because, among a people like the Greeks, who 
practised hero-worship, it is about the death-place and the tomb 
that cultus is set up. The birth-place may have a mythical 


1 Soph. Ant. 962. 2 Plut. Symp. vu, Proem. 


— 
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sanctity, but it is at the death-place that we can best study 
ritual practice. 

Philostratos' in the Heroicus says: ‘After the outrage of the 
women the head of Orpheus reached Lesbos and dwelt in a cleft 
of the island and gave oracles in the hollow earth. It is clear 
that we have here some form of Vekyomanteion, oracle of the dead. 
Of such there were many scattered all over Greece ; in fact, as has 
already been seen (p. 340), the tomb of almost any hero might 
become oracular. The oracular tomb of Orpheus became of wide 
repute. Inquirers, Philostratos* tells us, came to it even from 
far-off Babylon. It was from the shrine of Orpheus in Lesbos 
that in old days there came to Cyrus the brief, famous utterance : 
‘Mine, O Cyrus, are thine.’ 

Lucian® adds an important statement. In telling the story of 
the head and the lyre he says: ‘The head they buried at the 
place where now they have a sanctuary of Bacchus. The lyre on 
the other hand was dedicated in a sanctuary of Apollo. The 
statement carries conviction. It would have been so easy to bury 
head and lyre together. The truth probably was that the lyre 
was a later decorative addition to an old head-oracle story; the 
head was buried in the shrine of the god whose religion Orpheus 
reformed. 

Antigonus* in his ‘History of Wonderful Things’ records a 
lovely tradition. He quotes as his authority Myrtilos, who wrote 
a treatise on Lesbian matters. Myrtilos said that, according to 
the local tradition, the tomb of the head of Orpheus was shown at 
Antissaia, and that the nightingales sang there more sweetly than 
elsewhere. In those wonder-loving days a bird had but to perch 
upon a tomb and her song became a miracle. 

The oracle shrine of Orpheus is depicted for us on a some- 
what late red-figured cylix of which the obverse’ is reproduced in 
fig. 143. It is our earliest definite source for his cult. The head 
of Orpheus is prophesying with parted lips. We are reminded of 


1 Philostr. Her. v. § 704 7 xepadn yap meta 7d THY yuvatk@y Epyov és AéaBov 
KaTaoxovoa pryua THs AésBou wKie Kal &v Koihn TH yn Expnoumde. 

2 Philostr. Her. v. § 704. 3 Lucian adv. indoct. 11. 

4 Antig. Hist. Mir. v. 

> Minervini, Bull. Arch. Nap. vol. vi. 1857, Tay. 1v.; Roscher, Lewicon, 11. 
p. 1178, fig. 3. The vase was last seen by Prof. Furtwangler in the Barone 
collection; where it now is I am unable to say. On the reverse of the vase (not 
figured here) a Muse is handing a lyre to a woman. 


H. 30 
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the vase-painting in fig. 9, where the head of Teiresias emerges 
bodily from the sacrificial trench near which Odysseus is seated. 
A youth has come to consult the oracle and holds in his hands a 
tablet and style. Whether he is putting down his own question 





res 433 


or the god’s answer is uncertain. We know from Plutarch’ that 
at the oracle shrine of another hero, Mopsos, questions were some- 
times sent in on sealed tablets’. In the case cited by Plutarch a 
test question was set and the oracle proved equal to the occasion. 
The vase-painting calls to mind the lines in the Alcestis of 
Euripides where the chorus sings’: 


‘Though to high heaven I fly, 
Borne on the Muses’ wing, 
Thinking great thoughts, yet do I find no thing 
Stronger than stern Necessity. 
No—not the spell 
On Thracian tablets legible 
That from the voice of Orpheus fell, 
Nor those that Phoebus to Asklepios gave 
That he might weary woe-worn mortals save.’ 


Orpheus on the vase-painting is a voice (y#pvs) and nothing 
more. As to the tablets, if we may trust the scholiast on the 
passage, tablets accredited to Orpheus actually existed. He 
quotes Herakleitos‘ the philosopher as stating that Orpheus ‘set 


1 Plut. de defect. orac. xiv. 

2 The scholiast on the Plutus of Aristophanes v. 39, commenting on the words 
é\axev €k oTeupdtwy, says that persons who consulted an oracle made their inquiries 
of the god in writing. They wrote on a tablet (év ruxriw) placed in the shrine for 
that purpose and wreathing it with garlands gave it to the divining priest. But 
this information has an apocryphal air. 

3 Hur, Alc. 962. 

4 Schol. ad Eur. Alc. 968 6 62 dvoxds “Hpdxdertos...ypdg~uyv ottrws ‘7d dé TOU 
Avwvicov Katreckevacra éml THs Opakns éml rod KaNouuévouv Aiwov, Orov 67 Twas Ev 
cavicw dvaypapas elval pacw.’ 
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in order the religion of Dionysos in Thrace on Mount Haemus, 
where they say there are certain writings of his on tablets.’ 
There is no reason to doubt the tradition, and it serves to 
emphasize the fact that Orpheus was an actual person, living, 
teaching, writing, writing perhaps in those old ‘Pelasgian’ 
characters which Linos used long before the coming of Phoenician 
letters, characters which it may be are those still undeciphered 
which have come to hght in Crete. 

Above the head of Orpheus in the vase-painting (fig. 143 
stands Apollo. In his left hand he holds his prophetic staff of 
laurel, his right is outstretched, but whether to command or 
forbid is hard to say. <A curious account of the oracle on Lesbos 
given by Philostratos? in his Life of Apollonius of Tyana informs 
us that the relations of Apollo and Orpheus were not entirely 
peaceable. Apollonius, says Philostratos, landed at Lesbos and 
visited the adyton of Orpheus. They say that in this place of 
old Orpheus was wont to take pleasure in prophecy until Apollo 
took the oversight himself. For inasmuch as men no longer 
resorted to Gryneion for oracles nor to Klaros nor to the place of 
the tripod of Apollo, but the head of Orpheus, recently come from 
Thrace, alone gave responses, the god came and stood over him as 
he uttered oracles and said: ‘Cease from the things that are mine, 
for long enough have I borne with thee and thy singing.’ Apollo 
will brook no rivalry even of his most faithful worshipper. The 
quaint story is evidence of the intolerance of a dominant and 
missionary cult. 

Most circumstantial of all accounts of Orpheus is that given 
by Conon*. No one would of course accept as evidence en bloc the 
statements of Conon, concerned as he mainly is to compile a 
complete and interesting story. Certain of his statements however 
have an inherent probability which makes them of considerable 


1 According to Diodorus, Linos and Orpheus both used ‘ Pelasgic’ letters, and 
in them Linos wrote the deeds of Dionysos. 1évd’ otv Aivoy pact rots HeNac-ytxots 
ypdupace cuwvTrakédmevoy Tas Tov mpwrov Arovicov mpagers kai Tas GANas fvOodoyias 
amro\urelv €v Tots UrouvHuacw. duolws 5é TobToLs xpHoacBat Tots IleNaaycKols ypdumace 
tov ‘Opdéa. 

2 Philostr. Vit. Apoll. x1v. 151. Dr Deubner (de Incubat. p. 11) notes that 
édicracbat is the regular word used for sudden divine apparitions. 

3 Conon, Narr. xty. ‘he narrative concludes thus: NaSdvres obv (tiv Kepadhv) 
irs ohpare peyaddw Odmrover, Téuevos alr@ meptelpEavtes, 6 Téws ev Npwor nV, borepov 
5 é&evixnoey iepov elvac* Ouvolas Tre yap Kal doors Gos Geol TiudyTat yepalperac: 
ort dé yuvatél mavTeNWs ABarov. 
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value. He devotes to Orpheus the whole of one of his narrations. 
He tells all the orthodox details, how Orpheus won the hearts of 
Thracians and Macedonians by his music, how he charmed rocks 
and trees and wild beasts and even the heart of Kore, queen of 
the underworld. Then he proceeds to the story of the death. 
Orpheus refused to reveal his mysteries to women, whom since 
the loss of his own wife he had hated en masse. The men of 
Thrace and Macedonia were wont to assemble in arms on certain 
fixed days, in a building at Leibethra of large size and well 
arranged for the purpose of the celebration of rites. When they 
went in to celebrate their orgiastic rites they laid down their arms 
before the entrance gate. The women watched their opportunity, 
seized the arms, slew the men and tore Orpheus to pieces, throwing 
his limbs into the sea. There was the usual pestilence in con- 
sequence and the oracular order that the head of Orpheus should 
be buried. After some search the head was found by a fisherman 
at the mouth of the river Meles. ‘It was still singing nor had it 
suffered any change from the sea, nor any other of the outrages 
that the Keres which beset mortals inflict on the dead, but it was 
still bloommg and even then after the long lapse of time it was 
bleeding with fresh blood.” Other stories of bleeding miraculous 
heads occur in antiquity. Aelian! records several and Phlegon* in 
his ‘Wonders’ tells of the miracle that happened at the battle 
against Antiochus in 191 4.p. A bleeding head gave an oracle in 
elegiac verse and very wisely ordained that the spectators were 
not to touch it but only to listen. 

The details supplied by Conon are of course aetiological, but 
we seem to discern behind them some possible basis of historical 
fact, some outrage of the wild women of Thrace against a real 
immigrant prophet in whose reforms they saw contempt of their 
rites. The blood of some real martyr may have been the seed of 
the new Orphic church. How this came to be Conon at the end 
of his narrative explains: ‘When the miraculous head, singing 
and bleeding, was found, they took it and buried it beneath 
a great monument and fenced it in with a sacred precinct, a 
precinct that no woman might ever enter. The significant state- 


UNC nV eile XAT. GO. 

* Phleg. Mirab. ut. It is possible that the trait of the severed head was 
borrowed from the ritual of Adonis at Byblos. See C. Fries, N. Jahrb. Kl. Alt. v1. 
1903, Heft 1. 
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ment is added that the tomb with its precinct was at first a 
heroén, but later it obtained as a hieron, and the proof was that it 
was honoured with burnt sacrifices (@vciacs) and all the other 
meeds of the gods. 


Conon has undoubtedly put his finger on the truth. Orpheus 
was a real man, a mighty singer, a prophet and a teacher, 
bringing with him a new religion, seeking to reform an old one. 
He was martyred and after his death his tomb became a mantic 
shrine. So long as it was merely a hero shrine the offerings were 
those proper to the dead (é€vayicuara), but an effort was made by 
the faithful to raise him to the rank of an upperworld Olympian. 
Locally burnt sacrifices, the meed of the Olympians of the upper 
air, were actually no doubt offered, but the cult of Orpheus as 
a god did not obtain. Translation to the Upper House of the 
Olympians was not always wholly promotion. What you gain as 
a personage you are apt to lose as a personality. Orpheus 
sacrificed divinity to retain his beautiful humanity. He is some- 
where on the same plane with Herakles and Asklepios (p. 346), 
too human ever to be quite divine. But the escape was a narrow 
one. Probably if a greater than he, Apollo, had not ‘taken the 
oversight, the sequel would have been otherwise. 

Conon writing in the time of Augustus believed Orpheus 
to have been a real man. So did Strabot. In describing the 
Thermaean gulf he says that the city of Dium is not on the 
coast but about seven stadia distant and ‘near the city of Dium 
is a village called Pimpleia where Orpheus lived.... Orpheus 
was of the tribe of the Cicones and was a man of magical power 
both as regards music and divination. He went about practising 
orgiastic rites and later, waxing self-confident, he obtained many 
followers and great influence. Some accepted him _ willingly, 
others, suspecting that he meditated violence and conspiracy, 
attacked and slew him. He adds that ‘in olden times prophets 
were wont to practise the art of music also.’ 

Still more completely human is the picture that Pausanias® 
draws of the life and work of Orpheus. In the monument to 
Orpheus that he saw on Mt Helicon the spell-bound beasts are 
listening to the music, and by the musician’s side is the figure 


1 Strab. vir. frgs. 17, 18 and 19. dere.) {0} 112) 
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of Telete, ‘Rite of Initiation.’ Pausanias comments as follows: ‘In 
my opinion Orpheus was a man who surpassed his predecessors 
in the beauty of his poems and attained to great power, because 
he was believed to have discovered rites of the gods and purifi- 
cations for unholy deeds and remedies for diseases and means of 
averting divine wrath.’ And again, at the close of his account of 
the various miraculous legends that had gathered about Orpheus 
he says: ‘ Whoever has concerned himself with poetry knows that 
all the hymns of Orpheus are short and that the number of them 
all is not great. The Lycomids! know them and chant them over 
their rites. In beauty they may rank as second to the hymns of 
Homer, but they have attained to even higher divine favour.’ 

Pausanias puts the relation between Homer and Orpheus in 
much the same fashion as Aristophanes*, who makes Aeschylus 
recount the service of poets to the state: 


‘It was Orpheus revealed to us holy rites, our hands from bloodshed with- 
eee aes us our healing arts, oracular words unfolding; 

And Hesiod showed us to till the earth and the seasons of fruits and ploughing; 
But Homer the god-like taught good things, and this too had for his glory 
That he sang of arms and battle array and deeds renowned in story.’ 

Homer sang of mortals, Orpheus of the gods; both are men, 
but of the two Orpheus is less fabulous. About both gather 
alien accretions, but the kernel remains human not divine. 

Orpheus then halted half way on the ladder between earth 
and heaven, a ladder up which many mortals have gone and 
vanished into the remote unreality of complete godhead. 

S. Augustine admirably hits the mark when he says*: ‘ After 
the same interval of time there came the poets, who also, since 
they wrote poems about the gods, are called theologians, Orpheus, 
Musaeus, Linus. But these theologians were not worshipped as 
gods, though in some fashion the kingdom of the godless is wont 
to set Orpheus as head over the rites of the underworld.’ 

The line indeed between hero and underworld god was, as 
has already been abundantly seen, but a shifting shadow. It is 
useless however to urge that because Orpheus had a local shrine 
and a cult he was therefore a god in the current acceptation of 

1 The worship of Eros by the Lycomids will be discussed later (p. 644), 
2 Ar. Ran. 1032. 


3 §. August. de civit. dei, xvi. 14: Verum isti theologi non pro diis culti sunt 
quamyis Orpheum nescio quomodo inferiis sacris praeficere soleat civitas impiorum. 
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the term. Theseus had a shrine, so had Diomede, so had each and 
every canonical hero; locally they were potent for good and evil, 
but we do not call them gods. Athenaeus! marks the distinction. 
‘Apollo, he says, ‘the Greeks accounted the wisest and most 
musical of the gods, and Orpheus of the semi-gods.’ 

Once we are fairly awake to the fact that Orpheus was a real 
live man, not a faded god, we are struck by the human touches 
in his story, and most by a certain vividness of emotion, a reality 
and personality of like and dislike that attends him. He seems to 
have irritated and repelled some as much as he attracted others. 
Pausanias? tells how of old prizes were offered for hymns in honour 
of a god. Chrysothemis of Crete and Philammon and Thamyris 
come and compete like ordinary mortals, but Orpheus ‘thought 
such great things of his rites and his own personal character that 
he would not compete at all. Always about him there is this 
aloof air, this remoteness, not only of the self-sufficing artist, who 
is and must be always alone, but of the scrupulous moralist and 
reformer; yet withal and through all he is human, a man, who 
Socrates-like draws men and repels them, not by persuading 
their reason, still less by enflaming their passions, but by sheer 
magic of his personality. It is this mesmeric charm that makes 
it hard even now-a-days to think soberly of Orpheus. 


ORPHEUS AT ATHENS. 


Orpheus, poet, seer, musician, theologist, was a man and a 
Thracian, and yet it is chiefly through his influence at Athens 
that we know him. The author of the Rhesos makes the Muse 
complain that it is Athene not Odysseus that is the cause of the 
tragedy that befell the Thracian prince. She thus appeals to the 
goddess? : 

‘And yet we Muses, we his kinsmen hold 

Thy land revered and there are wont to dwell, 

And Orpheus, he own cousin to the dead, 

Revealed to thee his secret mysteries.’ 
The tragedian reflects the double fact—the Thracian provenance, 
the naturalization in Athens. 

Orpheus, we know, reorganized and reformed the rites of 


Athen. xiv. 32 p. 632. PAE 3 Uy 21 3 [Eur.] Rhes. 941, 
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Bacchus. How much he was himself reorganized and reformed 
we shall never fully know. The work of editing and popularizing 
Orpheus at Athens was accredited to Onomacritos, he who made 
the indiscreet interpolation in the oracles of Musaeus and was 
banished for it by the son of Peisistratos'. If Onomacritos inter- 
polated oracles into the poems of Musaeus, why should he spare 
Orpheus? ‘Tatian? writes that ‘Orpheus was contemporary with 
Herakles, another note that he is heroic rather than divine, and 
adds: ‘They say that the poems that were circulated under the 
name of Orpheus were put together by Onomacritos the Athenian.’ 
Clement® goes further. He says that these poems were actually 
by Onomacritos who lived in the 50th Olympiad in the reign of 
the Peisistratidae. The line in those days between writing poems 
of your own and editing those of other people was less sharply 
drawn than it is to-day. Onomacritos had every temptation to 
interpolate, for he himself wrote poems on the rites of Dionysos. 
Pausanias‘ in explaining the presence of the Titan Anytos at 
Lycosura says: ‘Onomacritos took the name of the Titans from 
Homer and composed orgies for Dionysos and made the Titans 
the actual agents in the sufferings of Dionysos.’ 

Something then was done about ‘Orpheus’ in the time of the 
Peisistratidae as something was done about ‘Homer, some work 
of editing, compiling, revising. What form precisely this work 
took is uncertain. What is certain is that somehow Orphism, 
Orphic rites and Orphic poems had, before the classical period, 
come to Athens. The effect of this Orphic spirit was less obvious, 
less widespread, than that of Homer, but perhaps more intimate 
and vital. We know it because Euripides and Plato are deep- 
dyed in Orphism, we know it not only by the signs of actual 
influence, but by the frequently raised protest. 


Orpheus, it has been established in the mouth of many 
witnesses, modified, ordered, ‘rearranged ’ Bacchic rites. We 
naturally ask—was this all? Did this man whose name has 
come down to us through the ages, in whose saintly and ascetic 


1 Herod. vi. 6. 

2 Tat. adv. Gracc. xut. 271 ra bm’ avrod émidepbueva pacw vd ’Ovouaxkpirov Tov 
?A@nvatov cuvreTax Oa. 

3 Clem. Al. Str. 1. 332 “Ovoudkpitos of Ta els "Oppéa pepdueva NEvyeTar eivat KaTa 
Tiy Taev Ilevoistpariody dpxiv wept Thy wevtnKooThy ’ONvpmiaoa. 
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figure the early Church saw the prototype of her Christ, effect 
nothing more vital than modification? Was his sole mission to 
bring order and decorum into an orgiastic and riotous ritual ? 

Such a notion is @ prior? as improbable as it is false to actual 
fact. Externally Orpheus differs from Dionysos, to put it plainly, 
in this. Dionysos is drunken, Orpheus is utterly sober. But this 
new spirit of gentle decorum is but the manifestation, the out- 
ward shining of a lambent flame within, the expression of a new 
spiritual faith which brought to man, at the moment he most 
needed it, the longing for purity and peace in this life, the hope 
of final fruition in the next. 

Before proceeding to discuss in detail such records of actual 
Orphie rites as remain, this new principle must be made clear. 
Apart from it Orphic rites lose all their real sacramental signi- 
ficance and lapse into mere superstitions. 


THE CARDINAL DOCTRINE OF ORPHISM. 


The whole gist of the matter may thus be summed up. 
Orpheus took an ancient superstition, deep-rooted in the savage 
ritual of Dionysos, and lent to it a new spiritual significance. 
The old superstition and the new faith are both embodied in the 
little Orphic text that stands at the head of this chapter: 


‘Many are the wand-bearers, few are the Bacchoi.’ 


Can we be sure that this is really an Orphic text or was it 
merely a current proverb of any and every religion and morality ? 
Plato! says: ‘Those who instituted rites of imitiation for us said 
of old in a parable that the man who came to Hades uninitiated 
lay in mud, but that those who had been purified and initiated 
and then came thither dwell with the gods. For those who are 
concerned with these rites say, They that bear the wand are 
many, the Bacchoi are few.’ Plato does not commit himself to 
any statement as to who ‘those who are concerned with these 
rites’ were, but Olympiodorus commenting on the passage says: 
‘He (Plato) everywhere misuses the sayings of Orpheus and 

! Plato, Phaed. p. 69 cial yap 5) pacly oi mepl Tas redeTas vapOnKopbpa bev 
modol, Baxxot 6é re madpo. Olympiod. ad loc. rapwdet mavraxot Tra Tov ’Opdéws, 
6.0 kal orixov avrov pnal* 


TloAXol pev vapOnxopspot, matpo dé re Baxxor. 
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therefore quotes this verse of his, “Many are the wand-bearers, 
few are the Bacchoi,” giving the name of wand-bearers and not 
Bacchoi to persons who engage in politics, but the name of 
Bacchoi to those who are purified.’ 

It has already been shown that the worshippers of Dionysos 
believed that they were possessed by the god. It was but a step 
further to pass to the conviction that they were actually identified 
with him, actually became him. This was a conviction shared 
by all orgiastic religions, and one doubtless that had its rise in 
the »hysical sensations of mtoxication. Those who worshipped 
Sabazios became Saboi, those who worshipped Kubebe became 
Kubeboi, those who worshipped Bacchos Bacchoi; in Egypt the 
worshippers of Osiris after death became Osiris. The mere fact 
of intoxication would go far to premote such a faith, but there 
is little doubt that it was fostered, if not originated, by the 
pantumimic character of ancient ritual. It has been seen 
(p. 414) that im the Thracian rites ‘bull-voiced mimes’ took 
part, Lycophron (p. 433) tells that the women who worshipped 
the bull-Dionysos wore horns. It is a natural primitive mstinct 
of worship to try by all manner of disguise to identify yourself 
more and more with the god who thrilled you. 

Direct evidence of this pantomimic element in the worship 
of Dionysos is not wanting, though unhappily it is of late 
date. In the course of the excavations on the west slope of 
the Acropolis, Dr Dérpfeld laid bare a building known to be 
an ‘lobaccheion, superimposed on an ancient triangular precinct 
of Dionysos, that of Dionysos in the Limnae. On this site was 
discovered an inscription! giving in great detail the rules of a 
thiasos of Iobacchoi in the time of Hadrian. Among a mass of 
regulations about elections, subscriptions, feast-days, funerals of 
members and the like, come enactments about a sacred panto- 
mime in which the Iobacchoi took part. The divine persons 

1 Published by Dr Sam. Wide, A. Mitt. xix. (1894), p. 248; discussed by 
Dr Ernst Maass, Orpheus (1895); see Dr Erwin Rohde, Kleine Schriften, p. 293. 
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to be represented were Dionysos, Kore, Palaemon, Aphrodite, 
Proteurhythmos, and the parts were distributed by lot. 

The name Proteurhythmos, it will later (p. 655) be shown, 
marks the thiasos as Orphic, and thoroughly Orphic rather than 
Dionysiac are the regulations as to the peace and order to be 
observed. ‘Within the place of sacrifice no one is to make a 
noise, or clap his hands, or sing, but each man is to say his part 
and do it in all quietness and order as the priest and the Archi- 
bacchos direct.’ More significant still and more beautiful is the 
rule, that if any member is riotous an official appointed by the 
priest shall set against him who is disorderly or violent the 
thyrsos of the god. The member against whom the thyrsos is 
set up, must if the priest or the Archibacchos so decide leave 
the banquet hall. If he refuse, the ‘Horses’ appointed by the 
priest shall take him and set him outside the gates. The thyrsos 
of the god has become in truly Orphic fashion the sign not of 
revel and license, but of a worship fair and orderly. 

We have noted the quiet and order of the representation 
because it 1s so characteristically Orphic, but the main point 1s 
that in the worship of Dionysos we have this element of direct 
impersonation which helped on the conviction that man could 
identify himself with his god. The term Bacchae is familiar, so 
familiar that we are apt to forget its full significance. But in the 
play of Euripides there are not only Bacchae, god-possessed women 
worshippers, but also a Bacchos, and about his significance there 
can be no mistake. He is the god himself incarnate as one of his 
own worshippers. The doctrines of possession and incarnation are 
complementary, god can become man, man can become god, but 
the Bacchic religion lays emphasis rather on the one aspect that 
man can become god. The Epiphany of the Bacchos, it may be 
noted, is after a fashion characteristically Orphic; the beautiful 
stranger is intensely quiet, and this magical quiet exasperates 
Pentheus just as Orpheus exasperated the Maenads. ‘The real 
old Bromios breaks out in the Epiphany of fire and thunder, in the 
bull-god and the madness of the end. 

The savage doctrine of divine possession, induced by intoxica- 
tion and in part by mimetic ritual, was it would seem almost 
bound to develope a higher, more spiritual meaning. We have 
already seen (p. 452) that the madness of Dionysos included the 
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madness of the Muses and Aphrodite, but, to make any real 
spiritual advance, there was needed it would seem a man of 
spiritual insight and saintly temperament, there was needed an 
Orpheus. The great step that Orpheus took was that, while he 
kept the old Bacchic faith that man might become a god, he 
altered the conception of what a god was, and he sought to obtain 
that godhead by wholly different means. The grace he sought 
was not physical intoxication but spiritual ecstasy, the means he 
adopted not drunkenness but abstinence and rites of purification. 

All this is by anticipation, to clear the ground; it will be 
abundantly proved when Orphic rites and documents known to 
be Orphic are examined. Before passing to these it may be well 
to emphasize one point—the salient contrast that this new re- 
ligious principle, this belief in the possibility of attaining divine 
life, presented to the orthodox Greek faith. 


The old orthodox anthropomorphic religion of Greece made the 
gods in man’s image, but, having made them, kept them aloof, 
distinct. It never stated in doctrine, it never implied in ritual, 
that man could become god. Nay more, against any such aspira- 
tion it raised again and again a passionate protest. To seek to 
become even like the gods was to the Greek the sin most certain 
to call down divine vengeance, it was ‘ Insolence.’ 

Pindar is full of the splendour and sweetness of earthly life, 
but full also of its insuperable limitation. He is instant in warning 
against the folly and insolence of any attempt to outpass it. To 
one he says’, ‘Strive not thou to become a god’; to another?, 
‘The things of mortals best befit mortality. It is this limitation, 
this constant protest against any real aspiration, that makes 
Pindar, for all his pious orthodoxy, profoundly barren of any vital 
religious impulse. Orphic though he was in certain tenets as to 
a future life, his innate temperamental materialism prevents his 
ever touching the secret of Orphism ‘werde was du bist, and he 
transforms the new faith into an other-worldliness. He is com- 
pounded of ‘Know thyself’ and ‘Nothing too much. ‘In all 
things,’ he says, ‘take measure by thyself*’ ‘It behoveth to 
seek from the gods things meet for mortals, knowing the things 


1 Pind. Ol. v. 24. EHS i Ueh 3 Pyth. 1. 34. 
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that are at our feet and to what lot we are born. Desire not, 
thou soul of mine, life of the immortals, but drink thy fill of what 
thou hast and what thou canst’ In the name of religion it is 
all a desperate unfaith. We weary of this reiterated worldliness. 
It is not that he beats his wings against the bars; he loves too 
well his gilded cage. The gods are to him only a magnificent 
background to man’s life. But sometimes, just because he is 
supremely a poet, he is ware of a sudden sheen of glory, an almost 
theatrical stage-effect lighting the puppet show. It catches his 
breath and ours. But straightway we are back to the old stock 
warnings against Tantalos, against Bellerophon, whose ‘heart is 
aflutter for things far off*’ Only one thmg he remembers, perhaps 
again because he was a poet, that winged Pegasos ‘dwelt for ever 
in the stables of the gods*’ 


The cardinal doctrine of Orphic religion was then the possibility 
of attaining divine life. It has been said by some that the great 
contribution of Dionysos to the religion of Greece was the hope of 
immortality it brought. Unquestionably the Orphics believed in 
a future life, but this belief was rather a corollary than of the 
essence of their faith. Immortality, immutability, is an attribute 
of the gods. As Sophocles says*: 


‘Only to gods in heaven 
Comes no old age nor death of anything, 
All else is turmoiled by our master Time.’ 

To become a god was therefore incidentally as it were to 
attain immortality. But one of the beautiful things in Orphic 
religion was that the end completely overshadowed the means. 
Their great concern was to become divine now. That could only 
be attained by perfect purity. They did not so much seek purity 
that they might become divinely immortal, they needed im- 
mortality that they might become divinely pure. The choral 
songs of the Bacchae are charged with the passionate longing 
after purity, in the whole play there is not one word, not one 
hint, of the hope of immortality. Consecration (oovoTns), perfect 
purity issuing in divinity, is, it will be seen, the keynote of Orphic 
faith, the goal of Orphic ritual. 


1 Pind. Pyth. m1. 59. ? Isth. vi. 36. 25 Oe xXtineoce 
+ Soph. Oed. Col. 607, trans. Mr Gilbert Murray. 
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ORPHIC MYSTERIES. 


‘APNON PH NHOIO OYWAEOC ENTOC IONTA 
EMMENAI’ APNEIH A ECTI MPONEIN OclA.’ 


a. THE OMOPHAGIA. 


THE most important literary document extant on Orphic cere- 
monial is a fragment of the Cretans of Euripides, preserved for us 
by Porphyry in his treatise on ‘Abstinence from Animal Food ’— 
a passage Porphyry says he had ‘almost forgotten to mention.’ 

From an allusion in Aristophanes! to ‘Cretan monodies and 
unhallowed marriages’ it seems probable that the Cretans dealt 
with the hapless wedlock of Pasiphaé*. The fragment, Porphyry tells 
us, was spoken by the chorus of Cretan mystics who have come to 
the palace of Minos. It is possible they may have come to purify 
it from the recent pollution. 

The mystics by the mouth of their leader make full and 
definite confession of the faith, or rather acknowledgement of 
the ritual acts, by which a man became a ‘ Bacchos, and they add 
a statement of the nature of the life he was thereafter bound to 
lead. Though our source is a poetical one, we learn from it, 
perhaps to our surprise, that to become a ‘Bacchos’ it was 
necessary to do a good deal more than dance enthusiastically 
upon the mountains. The confession runs as follows*: 


1 Ar. Ran. 849; see Nauck ad loc. 

2 The new fragment of the Cretans (see Berliner Klassikertexte, 1907, p. 73, 
no. xvi.) makes this certain. It contains a speech by Pasiphaé reproaching Minos 
and attributing her disaster to the will of the gods. v. 38 seems an allusion to the 


practice of Omophagia. 
3 Bur. frg. 475 ap. Porph. De Abst. tv. 19, trans. Mr Gilbert Murray. 
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‘Lord of Europa’s Tyrian line, 
Zeus-born, who holdest at thy feet 
The hundred citadels of Crete, 

I seek to thee from that dim shrine, 


Roofed by the Quick and Carven Beam, 
By Chalyb steel and wild bull’s blood 
In flawless joints of cypress wood 

Made steadfast. There in one pure stream 


My days have run, the servant I, 

Initiate, of Idaean Jove; 

Where midnight Zagreus roves, I rove; 
I have endured his thunder-cry!; 


Fulfilled his red and bleeding feasts ; 
Held the Great Mother’s mountain flame ; 
I am Set Free and named by name 

A Bacchos of the Mailed Priests. 


Robed in pure white I have borne me clean 
From man’s vile birth and coffined clay, 
And exiled from my lps alway 

Touch of all meat where Life hath been,’ 


This confession must be examined in detail. 


The first avowal is: 
‘the servant I, 


Initiate, of Idaean Jove”.’ 

It is remarkable that the mystic, though he becomes a 
‘Bacchos, avows himself as initiated to Idaean Zeus. But this 
Idaean Zeus is clearly the same as Zagreus, the mystery form of 
Dionysos. Zeus, the late comer (p. 318, n. 2), has taken over an 
earlier worship, the nature of which will become more evident 
after the ritual has been examined. 

Zeus has in a sense supplanted Zagreus, but only by taking on 
his nature. An analogous case has already been discussed in dealing 
with Zeus Meilichios (p.19). At a time when the whole tendency 
of theology, of philosophy and of poetry was towards monotheism 
these fusions were easy and frequent. Of such a monotheistic 
divinity, half Zeus, half Hades, wholly Ploutos, we are told in 


! Mr Murray translates the ms. reading: 
pbarns yevounv 
kal vuxtird\ov Laypéws Bpovras 
Tas T wWuodaryous bairas Te\éoas. 
For Bpovras Dr Diels would read fovras, i.e. Bovxddos. (See Dieterich, De Hymnis 
Orphicis, p. 11, and cf. Eur. frg. 203.) This emendation seems to me probable, 
but as both ms. readings and all suggested emendations are uncertain I have based 
no argument on the word Sporras. 
2 vy. 10 Ads "Léalou porns yevounr. 


480 Orphic Mysteries [ CH. 


another fragment of Euripides preserved by Clement of Alex- 
andria’. His ritual is that of the earth-gods. 

‘Ruler of all, to thee I bring libation 

And honey cake, by whatso appellation 

Thou wouldst be called, or Hades, thou, or Zeus, 

Fireless the sacrifice, all earth’s produce 

I offer. Take thou of its plentitude, 

For thou amongst the Heavenly Ones art God, 

Dost share Zeus’ sceptre, and art ruling found 

With Hades o'er the kingdoms underground.’ 

It has been conjectured that this fragment also is from the 
Cretans, but we have no certain evidence. Clement says in quoting 
the passage that ‘Euripides, the philosopher of the stage, has 
divined as in a riddle that the Father and the Son are one God.’ 
Another philosopher before Euripides had divined the same truth, 
and he was Orpheus, only he gave to his Father and Son the 
name of Bacchos, and, all important for our purpose, gave to the 
Son in particular the title of Zagreus. 

In discussing the titles of Dionysos (p. 413), it has been seen 
that the names Bromios, Braites, Sabazios, were given to the god 
to mark him as a spirit of intoxication, of enthusiasm. The title 
Zagreus has been so far left unconsidered because it is especially 
an Orphic name. Zagreus is the god of the mysteries, and his full 
content can only be understood in relation to Orphic rites. 

Zagreus is the mystery child guarded by the Kouretes, torn in 
pieces by the Titans. Our first mention of him is a line preserved 
to us from the lost epic the Alcmaeonis*, which ran as follows : 


‘Holy Earth and Zagreus greatest of all gods.’ 


The name of Zagreus never occurs in Homer, and we are apt 
to think that epic writers were wholly untouched by mysticism. 
Had the Alcmaeonis not been lost, we might have had occasion 
to modify this view. It was an epic story the subject-matter 
of which was necessarily a great sin and its purification, and 
though primarily the legend of Alemaeon was based, as has been 
seen, on a curiously physical conception of pollution (p. 220), it 
may easily have taken on Orphic developments. Zagreus appears 
little in literature ; he is essentially a ritual figure, the centre of a 


1 Hur. frg. 904 ap. Clem. Al. Strom. v. p. 688. 
2 Ap. Etym. Gud. p. 227. The lexicographers explain the title as meaning 
mighty hunter, but in the ritual Zagreus is more hunted than hunter. 
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cult so primitive, so savage that a civilized literature instinctively 
passed him by, or at most figured him as a shadowy Hades. 

But religion knew better. She knew that though Dionysos 
as Bromios, Braites, Sabazios, as god of intoxication, was much, 
Dionysos as Zagreus, as Nyktelios, as Isodaites’, he of the night, 
he who is ‘a meal shared by all’ was more. The Orphics faced 
the most barbarous elements of their own faith and turned them 
not only qua theology into a vague monotheism, but qua ritual 
into a high sacrament of spiritual purification. This ritual, the 
main feature of which was ‘the red and bleeding feast,’ must now 
be examined. 


The avowal of the first certain ritual act performed comes in 
the line where the mystic says 


Fulfilled his red and bleeding feasts*.’ 


The victim in Crete was a bull. 

The shrine of Idaean Zeus, from which the mystics came, was 
cemented with bulls’ blood*. Possibly this may mean that at its 
foundation a sacred bull was slain and his blood mixed with the 
mortar; anyhow it indicates connection with bull-worship. The 
characteristic mythical monster of Crete was the bull-headed 
Minotaur. Behind the legend of Pasiphaé, made monstrous by 
the misunderstanding of immigrant conquerors, it can scarcely be 
doubted that there lurks some sacred mystical ceremony of ritual 
wedlock (fepds yauos) with a primitive bull-headed divinity. He 
need not have been imported from Thrace; zoomorphic nature- 
gods spring up everywhere. The bull-Dionysos of Thrace when 
he came to Crete found a monstrous god, own cousin to himself. 

Such a monstrous god is depicted on the curious seal-impression 
found by Mr Arthur Evans‘ at Cnossos and reproduced in fig. 144. 
He is seated on a throne of camp-stool shape, and before him 
stands a human figure, probably a worshipper. That the monster 
is a god seems clear from the fact that he is seated; that he is a 


1 Plut. de Hi, 1x. Acévuoov 6é Kai Zaypéa xat Nuxréduov kal "Ioodairny adrov 
évoudcovcr. Taking the three ritual titles in conjunction it seems almost certain 
that "Icodairns refers to the dudpayou datres of the Zagreus ritual shared alike by 
all mystics. 

2 v.11 rds 7 apopayous datras Tedécas. 
% Hur. frg. 476 cal ravpodérw Kd\Xy Kpadeia’. 
4 A, Evans, Annual of British School at Athens, vol. vit. p. 18, fig. 7a. 
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bull-god is not so certain. The head is not drawn with sufficient 
exactness for us to be sure what beast is 
intended. He has certainly no horns, but 
the hoof and tail might be those of a 
bull. The seal-impressions found by Mr 
Hogarth! in such large numbers at Zakro 
show how widespread in Crete were these 
fantastic forms. The lne between man 
and beast is a faint one. Mr Hogarth 
holds that the majority of these sealings 
have nothing to do with cults—they are 
the product, he thinks, of an art which 
has ‘passed from monsters with a mean- 
ing to monsters of pure fancy.’ He ex- 
cepts however certain sealings where a 
Minotaur is represented?, a monster with 
horned bull-head, pronounced bovine ears 
and tail, but apparently human trunk, 
arms and legs. Like the monster in fig. 
144, this Minotaur is seated, but with his left leg crossed human- 
fashion over his right knee and with human hands extended. 

The traditional Minotaur took year by year his tale of human 
victims. Of the ritual of the bull-god in Crete, we know that it 
consisted in part of the tearing and eating of a bull, and behind is 
the dreadful suspicion of human sacrifice. 





Fie. 144. 


Part of the avowal of the Cretan mystic is that he has accom- 
plished the ®podaryia, the rite of ‘the feast of raw flesh” That a 
feast of raw flesh of some sort was traditionally held to be a part 
of Bacchic ceremonial, is clear from the words Euripides* put 
into the mouth of his Maenads : 

‘The joy of the red quick fountains, 

The blood of the hill-goat torn,’ 
where the expression in the original, @wopayov yapw ‘joy in 
eating raw flesh, admits of no doubt. 

An integral part of this terrible ritual was the tearing asunder 
of the slain beast, in order, no doubt, to get the flesh as raw as 


1 D. Hogarth, J.H.S. vol. xxi. 1902, p. 76 and plates vi—rx. 
2 Op. cit. nos. 17—18, and Ann. B.S.A. vu. fig. 45. 3 See supr. p. 451. 
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might be, for the blood is the life. Plutarch’, in his horrified 
protest against certain orgiastic rites, joins the two ritual acts 
together, the ‘eatings of raw flesh’ and the ‘rendings asunder. 
‘There are certain festivals, he says, ‘and sacrificial ceremonies as 
well as unlucky and gloomy days, in which take place eatings of 
raw flesh and rendings asunder, and fastings and beatings of the 
breast, and again disgraceful utterances in relation to holy things, 
and mad ravings and yells upraised with a loud din and tossing of 
the neck to and fro. These ceremonies, he goes on to explain, are, to 
his thinking, not performed in honour of any god, but ‘ they are pro- 
pitiations and appeasements performed with a view to the riddance 
of mischievous demons; such also, he says, were the human sacrifices 
performed of old.’ Plutarch’s words read like a commentary on the 
Orphic ritual under discussion: we have the fasting, we have the 
horrid feast; he sees the savage element of ‘riddance, but he 
misses the saving grace of enthusiasm and mystic significance. 

If the sympathetic religious-minded Plutarch was horrified at 
a ritual so barbarous, it filled the Christian Fathers with unholy 
joy. Here was an indefeasible argument against paganism, and 
for once they compel our reluctant sympathy. ‘I will not, cries 
Clement?, ‘dance out your mysteries, as they say Alcibiades did, but 
I will strip them naked, and bring them out on to the open stage 
of life, in view of those who are the spectators at the drama of 
truth. The Bacchoi hold orgies in honour of a mad Dionysos, they 
celebrate a divine madness by the Eating of Raw Flesh, the final 
accomplishment of their rite is the distribution of the flesh of 
butchered victims, they are crowned with snakes, and shriek out the 
name of Eva, that Eve through whom sin came into the world, and 
the symbol of their Bacchic orgies is a consecrated serpent. And 
again®: ‘the mysteries of Dionysos are wholly inhuman ; for while 
he was still a child and the Kouretes were dancing their armed 


1 Plut. de defect. orac. xiv. 

2 Clem. Al. Protr. 11. 12 Arcdvucov pawddnv dpyafovc. Bakxot auodayla riv 
iepounviav (? iepouaviav) dyovres kal TeNéoKovor Tas Kpeavoulas TOY poywy avecTeUmevor 
rots Gpecw, ErroNoAvCovres Ebay xr. ; and again speaking of the analogous ceremonies 
of the Korybants Clement (Protr. u. 6) says: kal tat7’ ore Ta pwvoTnpia, cvveddvTe 
pavat, Povo Kal Tago. 

% Clem. Al. Protr. u. 17 ra yap Avovicov uvorypia TéXeov amdvOpwra, dv eicére 
maida ovTa évorA\w Kihoer meptxopevdvTwy Kovupytwy diddy dé vroddvTav Tirdvev 
amaricavres Tmradapwdecw abipuacw ovro 6) of Tirdves diéomacay ért vynriaxov 
bvTa ws 6 THs TeAETHS moenTHs ‘Oppevs Pnow 6 Opdxios: and Protr. x11. 119 referring to 
the Bacchae he speaks of the Maenads as ai dUcayvov Kpeavoulav mudmevar. 
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dance about him, the Titans stole upon him, deceived him with 
childish toys and tore him to pieces.’ 

Arnobius' pretends that the Bacchanalia are so horrible he must 
pass them by, and then goes on to revel in revolting detail over the 
rites ‘which the Greeks call Feasts of Raw Flesh (@uodayiar) in 
which with feigned frenzy and loss of a sane mind you twine snakes 
about you, and, to show yourselves full of the divinity and majesty 
of the god, you demolish with gory mouths the entrails of goats 
bleating for mercy.’ The gentle vegetarian Porphyry? knows that 
in Chios, according to tradition, there had been a Dionysos called 
Omadius, the Raw One, and that the sacrifice he used to exact was 
the tearing of a man to pieces. Istros® stated that of old the 
Kouretes sacrificed children to Kronos. On Kronos all human 
sacrifice was apt to be fathered, but the mention of the Kouretes, 
coupled with the confession of the Cretan mystic, shows that the 
real divinity is Zagreus. 


To these vague though consistent traditions of the eating and 
tearing of raw flesh, whether of man or goat or calf, in honour 
of some form of Dionysos, evidence more precise and definitely 
descriptive of Cretan ritual has been left us, again by a Christian 
Father, Firmicus Maternus*. The festival he describes was, like 
many others in honour of Dionysos, trieteric, 1.e. celebrated each 
alternate year. 

Firmicus in the fashion of his day gives first a long and 
purely aetiological narrative of the death of the son of a king 
of Crete, to appease whose wrath the ceremony, it was believed, 
was instituted. ‘The Cretans commemorated the death of the boy 
by certain ceremonies, doing all things in regular order which the 


1 Arnob. v. 19 atque vos plenos Dei numine ac majestate docentes caprorum 
reclamantium viscera cruentatis oribus dissipatis: the words in italics show that 
Arnobius understood the real gist of the rite. 

2 Porphyr. De Abst. 1. 55 &@voy dé cal &v Xlw ro Quadlw Arovicw avOpwrov 
duaomavtes Kal ev Tevédw ws pnow Hvedmis 6 Kapvorvos. 

’ Ap. Porphyr. De Abst. 11.56. Clement (Protr. 111. 4) says, citing as his authority 
the Nostoi of Antikleides, that this human sacrifice was offered by the Lyctii, a 
Cretan tribe. 

4 Firmicus Maternus, de err. profan. relig. c. 6 Cretenses, ut furentis tyranni 
saevitiam mitigarent, festos funeris dies statuunt et annuum sacrum trieterica 
consecratione componunt, omnia per ordinem facientes, quae puer moriens aut 
fecit aut passus est. Vivum laniant dentibus taurum, crudeles epulas annuis 
commemorationibus excitantes et per secreta silvarum clamoribus dissonis ejulantes 
fingunt animi furentis insaniam ut illud facinus non per fraudem factum sed per 
insaniam crederetur. 
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boy did or suffered.’ These ceremonies included an enactment of 
the scene of the child playing with the toys and surprised by the 
Titans, and perhaps originally the slaying and tearing to pieces of 
a real child, but in the festival as described by Firmicus a bull 
was surrogate. ‘They tear in pieces a live bull with their teeth 
and by howling with discordant shouts through the secret places 
of the woods they simulate the madness of an enraged mind.’ 

Firmicus, by his obviously somewhat inaccurate statement, has 
gone far to discredit his own testimony. After the performance of 
a religious ceremony that involved the tearing of a live bull’s flesh 
by human teeth! the surviving worshippers would be few. But, 
because of this exaggeration, we need not discredit the whole 
ritual of the bull-slaying, nor the tearmg and eating of raw, 
though not actually living, flesh. The bull indeed comes in so 
awkwardly in the midst of the aetiological story of the child, that 
we may be practically sure this account of a bygone ritual is 
authentic. 


Some light is thrown on the method, and much on the meaning, 
of the horrible feast by an account left us by S. Nilus?, a hermit 
of Mt. Sinai in the 4th century, of the sacrifice of a camel among 
the Arabs of his time. S. Nilus seems to have spent some of his 
abundant leisure in the careful examination of the rites and 
customs of the heathen around, and it is much to be regretted 
that in his ‘ Narrations’ he has not recorded more of his obser- 
vations. The nomadic condition of the Arabs about Sinai im- 
pressed him much; he notes that they are without trade, arts or 
agriculture, and if other food failed them, fed on their camels and 
only cooked the flesh just enough to enable them to tear it with 
their teeth. They worshipped no god, either in spirit or through 
an image made by hands, but sacrificed to the morning star at its 
rising. They by preference sacrificed boys in the flower of their 
age and of special beauty, and slew them at dawn on a rude heap 

* If any one finds the tearing of the bull with the teeth a hard saying, he may 
be reassured by the statement of Nonnus (Dionys. v1. 205) that the bull-shaped 
Dionysos was cut in little bits by a knife, which would greatly facilitate matters : 

auo.Bain d€ povies 
tavpopun Acdvucoy éu.oTtddovTo paxalpy. 

2 Nili opera, Narrat. m1. 28, Migne, Patrol. uxxrx. I owe this reference to Nilus 

to Prof. Robertson Smith’s Religion of the Semites, p. 320, but as the passage 


is of cardinal importance in relation to the account of Firmicus I have substituted 
a translation for his summary. 
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of piled-up stones. He pathetically observes that this practice of 
theirs caused him much anxiety; he was nervous lest they should 
take a fancy to a beautiful young boy convert he had with him 
and sacrifice ‘his pure and lovely body to unclean demons.’ But, 
he goes on, ‘when the supply of boys was lacking, they took 
a camel of white colour and otherwise faultless, bent it down 
upon its knees, and went circling round it three times in a 
circuitous fashion. The leader of the song and of the procession 
to the star was either one of their chiefs or a priest of special 
honour. He, after the third circuit had been made, and _ before 
the worshippers had finished the song, while the last words were 
still on their lips, draws his sword and smites the neck of the 
camel and eagerly tastes of the blood. The rest of them in like 
fashion run up and with their knives some cut off a small bit of 
the hide with its hairs upon it, others hack at any chance bit 
of flesh they can get. Others go on to the entrails and inwards 
and leave no scrap of the victim uneaten that might be seen by 
the sun at its rising. They do not refrain even from the bones 
and marrow, but overcome by patience and perseverance the 
toughness of the resistance.’ 

The account of Nilus leaves no doubt as to the gist of the 
ceremony: the worshippers aim at devouring the victim before 
the life has left the still warm blood. Raw flesh, Prof. Robertson 
Smith points out, is called im Hebrew and Syriac ‘living’ flesh. 
Thus, in the most literal way, all those who shared in the ceremony 
absorbed into themselves part of the victim’s life. 

For live bull then we substitute raw bull, and the statement 
of Firmicus presents no difficulties. Savage economy demands 
that your juju, whatever it may be, should be as fresh as possible. 
Probably, at first, the bull may have been eaten just for the sake of 
absorbing its strength, without any notion of a divine sacrament. 

The idea that by eating an animal you absorb its qualities is 
too obvious a piece of savage logic to need detailed illustration. 
That the uneducated and even the priestly Greek had not advanced 
beyond this stage of sympathetic magic is shown by a remark of 
Porphyry’s!. He wants to prove that the soul is held to be 
affected or attracted even by corporeal substances of kindred 
nature, and of this belief he says we have abundant experience. 

1 Porphyr. De Abst. 11. 48. 
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‘At least, he says, ‘those who wish to take unto themselves the 
spirits of prophetic animals, swallow the most effective parts of 
them, such as the hearts of crows and moles and hawks, for so they 
possess themselves of a spirit present with them and prophesying 
like a god, one that enters into them themselves at the time of 
its entrance into the body.’ If a mole’s heart can make you see 
into dark things, great virtue may be expected from a piece of 
raw bull. It is not hard to see how this savage theory of com- 
munion would pass into a higher sacramentalism, into the faith 
that by partaking of an animal who was a divine vehicle? you 
could enter spiritually into the divine life that had physically 
entered you, and so be made one with the god. It was the 
mission of Orphism to effect these mystical transitions. 


Because a goat was torn to pieces by Bacchants in Thrace, 
because a bull was, at some unknown date, eaten raw in Crete, 
we need not conclude that either of these practices regularly 
obtained in civilized Athens. The initiated bull-eater was cer- 
tainly known of there, and the notion must have been fairly 
familiar, or 1t would not have pointed a joke for Aristophanes. 
In the audacious prorrhesis of the Frogs? the uninitiated are 
bidden to withdraw, and among them those 

‘Who never were trained by bull-eating Kratinos 

In mystical orgies poetic and vinous.’ 
The worship of Dionysos of the Raw Flesh must have fallen into 
abeyance in Periclean Athens; but though civilized man, as a rule, 
shrinks from raw meat, yet, given imminent peril to rouse the 
savage In man, even in civilized man the faith im Dionysos 
Omestes burns up afresh. Hence stories of human sacrifice on 
occasions of great danger rise up and are accepted as credible. 
Plutarch*, narrating what happened before the battle of Salamis, 


1 One of the titles of Dionysos, i.e. Hiraphiotes, is as Mr R. A. Neil has pointed 
out the etymological equivalent of the Sanserit varsabha, bull: see Golden Bough, 
2nd edit. vol. 1. p. 164. 

* Ar, Ran. 355 nde Kparlvou rod travpopdyou yNdérrns Baxxet’ éredécOn, trans. 
Rogers. 

* Plut. Vit. Them. x1. In this same way a legend grew up and was accredited 
by Neanthes, the Cyzicene historian, that when Epimenides was ‘ purifying Attica 
by human blood’ a youth, Kratinos, offered himself as a willing sacrifice. But 
how apocryphal such stories may be is owned by Athenaeus himself (x111. 78, p. 602), 
who adds after his narrative that he is aware that the whole story was said by 
Polemon to have been a fiction. 
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writes as follows: ‘As Themistocles was performing the sacrifice 
for omens (ogdayiafouéve) alongside of the admiral’s trireme, there 
were brought to him three captives of remarkable beauty, attired 
in splendid raiment and gold ornaments; they were reputed to be 
the sons of Artayktes and Sandauke sister to Xerxes. When 
Euphrantides the soothsayer caught sight of them, and observed that 
at the same moment a bright flame blazed out from the burning 
victims, and at the same time a sneeze from the right gave a sign, 
he took Themistocles by the hand and bade consecrate and sacrifice 
all the youths to Dionysos Omestes, and so make his prayer, 
for thus both safety and victory would ensue to the Greeks. 
Themistocles was thunderstruck at the greatness and strangeness 
of the omen, it being such a thing as was wont to occur at great 
crises and difficult issues, but the people, who look for salvation 
rather by irrational than rational means, invoked the god with a 
loud shout together, and bringing up the prisoners to the altar 
imperatively demanded that the sacrifice should be accomplished 
as the seer had prescribed. These things are related by Phanias 
the Lesbian, a philosopher not unversed in historical matters.’ 
Phanias lived in the 4th century B.c. Plutarch evidently thought 
him a respectable authority, but the fragments of his writings that 
we possess are all of the anecdotal type, and those which relate to 
Themistocles are evidently from a hostile source. His statement, 
therefore, cannot be taken to prove more than that a very recent 
human sacrifice was among the horrors conceivably possible to a 
Greek of the 4th century B.C., especially if the victim were a 
‘ barbarian.’ 

The suspicion is inevitable that behind the primitive Cretan 
rites of bull-tearing and bull-eating there lay an orgy still more 
hideous, the sacrifice of a human child. A vase-painting in the 
British Museum', too revolting for needless reproduction here, 
represents a Thracian tearing with his teeth a slain child, while 
the god Dionysos, or rather perhaps we should say Zagreus, stands 
by approving. The vase is not adequate evidence that human 
children were slain and eaten, but it shows that the vase-painter 
of the 5th century B.c. believed such a practice was appropriate to 
the worship of a Thracian god. 


1 Published and discussed in relation to the myth of Zagreus by Mr Cecil Smith, 
J.H.S., 1890, p. 343. 
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A very curious account of a sacrifice to Dionysos in Tenedos 
helps us to realize how the shift from human to animal sacrifice, 
from child to bull or calf, may have come about. Aelian? in his 
book on the Nature of Animals makes the following statement : 
‘The people of Tenedos in ancient days used to keep a cow with 
calf, the best they had; for Dionysos, and when she calved, why, 
they tended her like a woman in child-birth. But they sacrificed 
the new born calf, having put cothurni on its feet. Yes, and the 
man who struck it with the axe is pelted with stones in the holy rite 
and escapes to the sea.’ The conclusion can scarcely be avoided 
that here we have a ritual remembrance of the time when a child 
was really sacrificed. A calf is substituted but it is humanized 
as far as possible, and the sacrificer, though he is bound to saeri- 
fice, is guilty of an outrage. Anyhow, that the calf was regarded 
as a child is clear; the line between human and merely animal is 
to primitive man a shifting shadow. i 

The mystic in his ritual confession clearly connects his feast of 
raw flesh with his service of Zagreus : 

‘Where thidnight Zagreus roves, I rove; 
I have endured his thunder-cry ; 
Fulfilled his red and bleeding feasts.’ 


It remains to consider more closely the import of the sacred 
legend of Zagreus. 


That the legend as well as the rite was Cretan and was con- 
nected with Orpheus is expressly stated by Diodorus*. In his 
account of the various forms taken by the god Dionysos, he says 
‘they allege that the god (ie. Zagreus) was born of Zeus and 
Persephone in Crete, and Orpheus in the mysteries represents him 
as torn in pieces by the Titans.’ 

When a people has outgrown in culture the stage of its own 
primitive rites, when they are ashamed or at least a little anxious 
and self-conscious about doing what yet they dare not leave undone, 
they instinctively resort to mythology, to what is their theology, 
and say the men of old time did it, or the gods suffered it. There 
is nothing like divine or very remote human precedent. Hence the 


1 Ael. N.A. xu. 34 NlMows BaddreTa 7TH dola. dola is the regular word for a 
mystic rite, ef. Hom. Hymn. ad Cer, 211 oains éréB8y. 
2 See supra, p. 113. 3 Diod. Sic. v. 75. 4. 
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complex myth of Zagreus. When precisely this myth was first 
formulated it is impossible to say; it comes to us in complete form 
only through late authors. It was probably shaped and re-shaped 
to suit the spiritual needs of successive generations. The story as 
told by Clement and others is briefly this: the infant god variously 
called Dionysos and Zagreus was protected by the Kouretes or 
Korybantes who danced around him their armed dance. The 
Titans desiring to destroy him lured away the child by offering 
him toys, a cone, a rhombos, and the golden apples of the Hes- 
perides, a mirror, a knuckle bone, a tuft of wool. The toys are 
variously enumerated?. Having lured him away they set on him, 
slew him and tore him limb from limb. Some authorities add that 
they cooked his limbs and ate them. Zeus hurled his thunderbolts 
upon them and sent them down to Tartaros. According to some 
authorities, Athene saved the child’s heart, hiding it in a cista. 
A mock figure of gypsum was set up, the rescued heart placed 
in it and the child brought thereby to life again. The story was 
completed under the influence of Delphi by the further statement 
that the limbs of the dismembered god were collected and buried 
at Delphi in the sanctuary of Apollo. 

The monstrous complex myth is obviously aetiological through 
and through, the kernel of the whole being the ritual fact that 
a sacrificial bull, or possibly a child, was torn to pieces and his flesh 
eaten. Who tore him to pieces? In actual fact his worshippers, 
but the myth-making mind always clamours for divine precedent. 
If there was any consistency in the mind of the primitive mytho- 
logist we should expect the answer to be ‘holy men or gods, 
as an example. Not at all. In a sense the worshipper believes 
the sacrificial bull to be divine, but, brought face to face with 


1 The scattered sources for the Zagreus myth are given in full in Abel’s Orphica 
(pp. 230 ff.). They appear to be all based on a lost poem or poems attributed 
to Orpheus of which Clement in the passage already discussed (p. 483) quotes two 
lines: ws 6 THs TeAETHS TonTips "Oppev’s Pnow 6 Opaktos: 

Kavos Kal pouBos Kal malyvia Kapmeotyula 

wird Te xpUcea Kaha map’ Horrepliwy Myvdwvwvr, 
and the scholiast on the passage observes (Dind. 1. p. 433) wua yap fob.ov Kpéa 
ol pvduevor Arcoviow, detyuma TodTO TeAovpevar TOD omapayuod by bréaTyn Atovucos vm 
Tiravwr. 

2 Among these sacred objects, which cannot be discussed in detail here, perhaps 
the most interesting was the rhombos or bull-roarer still in use among savage 
tribes, on the significance of which fresh light has recently been thrown by 
Dr Frazer in his paper ‘On some ceremonies of the Central Australian Tribes.’ 
Melbourne, 1900. 
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the notion of the dismemberment of a god, he recoils. It was 
primitive bad men who did this horrible deed. Why does he 
imitate them? This is the sort of question he never asks. It 
might interfere with the pious practice of ancestral custom, and 
custom is ever stronger than reason. So he goes on weaving his 
aetiological web. He eats the bull; so the bad Titans must have 
eaten the god. But, as they were bad, they must have been 
punished; on this point primitive theology is always inexorable. 
So they were slain by Zeus with his thunderbolts. 

Other ritual details had of course to be worked in. The 
Kouretes, the armed Cretan priests, had a local war or mystery 
dance: they were explained as the protectors of the sacred child. 
Sacred objects were carried about in cistae; they were of a 
magical sanctity, fertility-charms and the like. Some ingenious 
person saw in them a new significance, and added thereby not 
a little to their prestige; they became the toys by which the 
Titans ensnared the sacred baby. It may naturally be asked why 
were the Titans fixed on as the aggressors? They were of course 
known to have fought against the Olympians in general, but in 
the story of the child Dionysos they appear somewhat as bolts 
from the blue. Their name even, it would seem, is aetiological, 
and behind it hes a curious ritual practice. 


The Dionysiaca of Nonnus! is valuable as a source of ritual 
and constantly betrays Orphic influence. From it we learn in 
many passages? that it was the custom for the mystae to bedaub 
themselves with a sort of white clay or gypsum. This gypsum 
was so characteristic of mysteries that it is constantly qualified 
in Nonnus by the epithet ‘mystic. The technical terms for this 
ritual act of bedaubing with clay were ‘to besmear’ and ‘to smear 
off’ (arepyparrey and arouattey), and they are used as roughly 


1 Nonnus may have based his poem on the Bagcapixd of Dionysius, to which it 
seems possible that the fragments recently discovered of an epic poem dealing with 
Bacchie subjects belong. These fragments contain a curious account of the slaying 
and eating of a human victim disguised as a stag. See Mr Kenyon in Herwerden’s 
Album Gratulatorium and Dr Ludwich, ‘Das Papyros-Fragment eines Dionysos- 
Epos’ (Berl. Philolog. Wochenschrift, Jan. 3, 1903, p. 27). 

2 Nonn. Dionys. xxvu1. 228 

éXevkalvovto dé yoy 
pvoTiTohw 
and see xxvut. 204, xxix. 274, xxxiv. 144, xnvu. 732. Cf. also the disguise of the 
Phocians described by Herodotus (vu. 27). 
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equivalent for ‘to purify. Harpocration' has an interesting note 
on the word ‘smear off’ (atouattwv). ‘Others use it in a more 
special sense, as for example when they speak of putting a coat 
of clay or pitch on those who are being initiated, as we say to 
take a cast of a statue in clay; for they used to besmear those 
who were being purified for initiation with clay and pitch. In 
this ceremony they were mimetically enacting the myth told by 
some persons, in which the Titans, when they mutilated Dionysos, 
wore a coating of gypsum in order not to be identified. The 
custom fell into disuse, but in later days they were plastered 
with gypsum out of convention (voyivou yapw). Here we have 
the definite statement that in rites of initiation the worshippers 
were coated with gypsum. The ‘some persons’ who tell the 
story of Dionysos and the Titans are clearly Orphics. Originally, 
Harpocration says, the Titans were coated with gypsum that they 
might be disguised. Then the custom, by which he means the 
original object of the custom, became obsolete, but though the 
reason was lost the practice was kept up out of convention. They 
went on doing what they no longer understood. 

Harpocration is probably right. Savages in all parts of the 
world, when about to perform their sacred mysteries, disguise 
themselves with all manner of religious war-paint. The motive 
is probably, ike most human motives, mixed; they partly want 
to disguise themselves, perhaps from the influence of evil spirits, 
perhaps because they want to counterfeit some sort of bogey ; 
mixed with this is the natural and universal instinct to ‘dress up’ 
on any specially sacred occasion, in order to impress outsiders. 
An element in what was at once a disguise and a decoration was 
coloured clay. Then having become sacred from its use on sacred 
occasions it became itself a sort of medicine, a means of purifi- 
cation and sanctification, as well as a ceremonial sign and token 
of initiation. Such performances went on not only in Crete but 
in civilized Athens. One of the counts brought by Demosthenes 
against Aeschines? was, it will be remembered (p. 417), ‘that he 
purified the initiated and wiped them clean with mud and pitch’ 
—with, be it noted, not from. Cleansing with mud does not 
seem to us a practical procedure, but we are back in the state of 


1 Harpocrat. s.v. droudtrwy. 
2 Dem. de Coron. § 259. 


x The Titans 493 


mind fully discussed in an earlier chapter (p. 39), when purifi- 
cation was not physical cleansing in our sense of the word, but 
a thing at once lower and higher, a magical riddance from spiritual 
evil, from evil spirits and influences. For this purpose clay and 
pitch were highly efficacious. 

But what has all this to do with the Titans? Eustathius!, 
commenting on the word Titan, lets us into the secret. ‘We 
apply the word titanos in general to dust, in particular to what is 
called asbestos, which is the white fluffy substance in burnt stones. 
It is so called from the Titans in mythology, whom Zeus in the 
story smote with his thunderbolts and consumed to dust. For 
from them, the fie dust of stones which has got crumbled from 
excessive heat, so to speak Titanic heat, is called titanic, as 
though a Titanic penalty had been accomplished upon it. And 
the ancients call dust and gypsum titanos.’ 

This explanation is characteristically Eustathian. In his odd 
confused way the Archbishop, as so often, divines a real con- 
nection, but inverts and involves it. The simple truth is that 
the Titan myth is a ‘sacred story’ (‘epoXoyia) invented to account 
for the ritual fact that Orphic worshippers, about to tear the 
sacred bull, daubed themselves with white clay, for which the 
Greek word was titdnos: they are Titans, but not as giants (T7- 
taves), only as white-clay-men (titavo1). The Homeric Titans 
have probably no original etymological connection with the white- 
clay-men?. 

That this connection of meaning, this association of white- 
clay-men of the mysteries with primaeval giants, was late and 
fictitious is incidentally shown by the fact that it was fathered 
on Onomacritus. In the passage from Pausanias* already quoted 
(p. 472), we are told that Onomacritus got the name of the Titans 
from Homer, and composed ‘orgies’ for Dionysos, and made the 


1 Bustath. ad Il. m. 735 § 332 riravoy dé kuplws ri xoviay gapév, TO lduwrikds 
eydouevov acBeaTrov To ev NiMors KEexavuévots xVOwWdEs NevKOV. EKAHON OE ol'Tws (Tiravos, 
a town in Thessaly) ard trav wvOikdy Tiravwy ods 6 Tov wOov Les kepavvois Badwy 
Katégpuye. 6.’ atrrods yap kal Td €& dyayv wodjs Ka’oews Kal ws olov elev TiTavwoous 
diatpupbev év NiOos Newrov Tiravos wvoudabn, ola molvyyns Twos Tiravikys yevouévyns Kal 
év alT@. ol d€ madatol pact riravos Kévis yiWos, and see Eustath. 1676 where a child 
who sees snow for the first time is said to have mistaken it for riravos. 

* Since writing the above I find that my explanation of the Titans has been 
anticipated by Dr Dieterich, Rh. Mus, 1893, p. 280. His high authority is a welcome 
confirmation of my view. See also Dr Ludwig Weniger, ‘Feralis exercitus’ in Archiv 
f. Religionswissenschaft, 1906, p. 242. 

+ PP yi 37,6: 
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Titans the actual agents in the sufferings of Dionysos. He did 
not invent the white-clay worshippers, but he gave them a re- 
spectable orthodox though philologically improbable Homeric 
ancestry. What confusion and obscurity he thereby introduced 
is seen in the fact that a bad mythological precedent is invented 
for a good ritual act; all consistency was sacrificed for the sake 
of Homeric association. 


But nothing, nothing, no savage rite, no learned mythological 
confusion, daunts the man bent on edification, the pious Orphie. 
The task of spiritualizing the white-clay-men, the dismembered 
bull, was a hard one, but the Orphic thinker was equal to it. He 
has not only taken part in an absurd and savage rite, he has 
brooded over the real problems of man and nature. There is evil 
in the universe, human evil to which as yet he does not give the 
name of sin, for he is not engaged with problems of free-will, but 
something evil, something that mixes with and mars the good of 
life, and he has long called it impurity. His old religion has 
taught him about ceremonial cleansings and has brought him, 
through conceptions like the Keres, very near to some crude 
notion of spiritual evil. The religion of Dionysos has forced him 
to take a momentous step. It has taught him not only what 
he knew before—that he can rid himself of impurity, but also 
that he can become a Bacchos, become divine. He seems darkly 
to see how it all came about, and how the old and the new 
work together. His forefathers, the Titans, though they were 
but ‘dust and ashes, dismembered and ate the god; they did 
evil, and good came of it; they had to be punished, slain with 
thunderbolts; but even in their ashes lived some spark of the 
divine; that is why he their descendant can himself become 
Bacchos. From these ashes he himself has sprung. It is only 
a little hope; there is all the element of dust and ashes from 
which he must cleanse himself; it will be very hard, but he goes 
back with fresh zeal to the ancient rite, to eat the bull-god 
afresh, renewing the divine within him. 

Theology confirms his hope by yet another thought. Even 
the wicked Titans, before they ate Dionysos, had a heavenly 
ancestry ; they were children of old Ouranos, the sky-god, as well 
as of Ge, the earth-mother. His master Orpheus worshipped the 
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sun (p. 461). Can he not too, believing this, purify himself from 
his earthly nature and rise to be the ‘child of starry heaven’? 
Perhaps it is not a very satisfactory theory of the origin of evil; 
but is the sacred legend of the serpent and the apple more 
illuminating? Anyhow it was the faith and hope the Orphic, 
as we shall later see (p. 570), carried with him to his grave. 

There were other difficulties to perplex the devout enquirer. 
The god in the mysteries of Zagreus was a bull, but in the 
mysteries of Sabazios (p. 418) his vehicle was a snake, and these 
mysteries must also enshrine the truth. Was the father of the 
child a snake or a bull; was the ‘horned child’ a horned snake ? 
Tt was all very difficult. He could not solve the difficulty; so 
he embodied it in a little dogmatic verse, and kept it by him 
as a test of reverent submission to divine mysteries: 


‘The Snake’s Bull-Father—the Bull’s Father-Snake.’ 


The snake, the bull, the snake-bull-child?—‘ not three Incom- 
prehensibles, but one Incomprehensible.’ On the altar of his 
Unknown God through all the ages man pathetically offers the 
holocaust of his reason. 

The weak point of the Orphic was, of course, that he could not, 
would not, break with either ancient ritual or ancient mythology, 
could not trust the great new revelation which bade him become 
‘divine, but must needs mysticize and reconcile archaic obsolete 
traditions. His strength was that in conduct he was steadfastly 
bent on purity of life. He could not turn upon the past and say, 
‘this daubing with white clay, this eating of raw bulls, is savage 
nonsense; give it up.’ He could and did say, ‘this daubing with 
white clay and eating of raw bulls is not in itself enough, it must 
be followed up by arduous endeavour after holiness.’ 

This is clear from the further confession of the Cretan chorus, 
to which we return. From the time that the neophyte is accepted 


1 Tatjpos dpaxovros kai dpdxwy ratpov marnp, frg. ap. Clem. Al. Protr. 1. 2. 12. 
What was made of such a reverent mystic dogma by the unsavoury minds of 
Christian Fathers can be read by the curious. 

2 M. Salomon Reinach, who has done so much for the elucidation of Orphism, 
has shown that the Celts held in honour and depicted on their monuments a horned 
snake. Such a conception would keep up the confusion of bull and snake. He 
believes the original form of Zagreus to have been that of a horned snake. The 
point is an interesting one and is evidence of Northern elements in Orphic as well 
as Dionysiac conceptions, see Rev. Arch. 1899, vol. xxxv. p. 210, S. Reinach, 
‘Zagreus le serpent cornu.’ 
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as such, i.e. performs the initiatory rites of purification and 
thereby becomes a Mystes, he leads a life of ceremonial purity 
(ayvov). He accomplishes the rite of eating raw sacrificial flesh 
and also holds on high the torches to the Mountain Mother. 
These characteristic acts of the Mystes, are, I think, all pre- 
liminary stages to the final climax, the full fruition, when, cleansed 
and consecrated by the Kouretes, he is named by them a Bacchos, 
he is made one with the god. 


Before we pass to the final act consummated by the Kouretes, 
the place of the Mountain Mother has to be considered. The 
mystic’s second avowal is that he has 


‘Held the Great Mother’s mountain flame},’ 


In the myth of Zagreus, coming to us as it does through late authors, 
the child is all-important, the mother only present by implication. 
Zeus the late comer has by that time ousted Dionysos in Crete. 
The mythology of Zeus, patriarchal as it is through and through, 
lays no stress on motherhood. Practically the Zeus of the later 
Hellenism has no mother. But the bull-divimity worshipped in 
Crete was wholly the son of his mother, and in Crete most happily 
the ancient figure of the mother has returned after long burial 
to the upper air. On a Cretan seal Mr Arthur Evans found the 
beast-headed monster whom men called Minotaur; on a Cretan 
seal also he found the figure of the Mountain Mother, found her 
at Cnossos, the place of the birth of the bull-child, Cnossos over- 
shadowed by Ida where within the ancient cave the holy child 
was born and the ‘mailed priests’ danced at his birth, 

The design in fig. 145 is from the clay impression of a signet 
ring found at the palace at Cnossos*. It is a veritable little 


1 y. 12 unrpi 7’ dpeia Sadas avacydyv. In the recently discovered fragment of 
Timotheos (v. 135) it is to the ‘ Mountain Mother’ that the drowning sailor would 
pray : 

ef duvaTa mpos peNapmreTando- 
xitwva Marpds ovpet- 
as deomécuva yéovaTa TecelV.... 
See Timotheos, Die Perser, Wilamowitz-Moellendorff, 1903. 

2 Published and discussed by the discoverer Mr Evans in the Annual of the 
British School at Athens, vol. y1r. 1900—1901, p. 29, fig. 9. The enlargement (#) here 
reproduced from the Annual is based on a restoration, but a perfectly certain one. 
A series of clay fragments impressed by the same seal, but not from the same 
impression, were found in a deposit of burnt wood. The various fragments overlapped 
sufficiently for certain reconstruction. When I first saw a drawing of the seal 
I was inclined to think it was ‘too good to be true,’ but by Mr Evans’ kindness 
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manual of primitive Cretan faith and ritual. On the very apex 
of her own great mountain stands the Mountain Mother. The 
Mycenaean women of Cnossos have made their goddess in their 
own image, clad her, wild thing though she was, in their own 
grotesque flounced skirt, and they give her for guardians her 
own fierce mountain-ranging lions, tamed into solemn heraldic 





Fic. 145. 


guardians. We know the hons well enough; they came to 
Mycenae to guard the great entrance-gate. Between them at 
Mycenae is a column, a thing so isolated and protected, that we 
long suspected it was no dead architectural thing but a true 
shrine of a divinity, and here on the Cretan seal the divinity has 
come to life. She stands with sceptre or lance extended, imperious, 
dominant. Behind her is her shrine of ‘Mycenaean’ type, with 
its odd columns and horns, these last surely appropriate enough 
to a cult whose central rite was the sacrifice of a bull; before her 
in rapt ecstasy of adoration stands her Mystes. 

Pre-historic Crete has yielded, I venture to think will yield, no 
figure of a dominant male divinity, no Zeus; so far we have only 
a beast-headed monster and the Mountain Mother. The little 
seal impression is a standing monument of matriarchalism. In 


I was allowed while at Crete to examine the original fragments and am satisfied 
that the reconstruction is correct. We owe the most important monument of 
Mycenaean religion to the highly trained eye and extraordinarily acute perception 
of the excavator. 


H. oe 
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Greece the figure of the Son was developed in later days, the 
relation of Mother and Son almost forgotten; child and parent 
were represented by the figures of the Mother and the Daughter. 
It matters very little what names we give the shifting pairs. In 
Thrace, in Asia Minor, in Crete, the primitive form is the Mother 
with the Son as the attribute of Motherhood; the later form the 
Son with the Mother as the attribute of Sonship. A further 
development is the Son with only a faded Mother in the back- 
ground, Bacchos and Semele; next the Son is made the Son of 
his Father, Bacchos is Dionysos; finally he eclipses his Father 
and reigns omnipotent as Zeus-Hades. The Mother with the 
Son as attribute came back from Asia Minor to Greece when in 
Greece the Mother was but the appendage of the Son, and coming 
made sore confusion for mythology. But for prehistoric Crete, 
for the Cretan mystic of Euripides in the days of Minos, the 
ritual is of the Mother and the Son. 


The ‘mystic’ holds aloft the torches of the mother. Fire as 
well as water is for cleansing. He is finally consecrated (ocvwGeis) 
by the Kouretes: 

‘I am Set Free and named by name 
A Bacchos of the Mailed Priests!’ 

The Kouretes need not long detain us. They are the Cretan 
brothers of the Satyrs, the local Satyrs of Crete. Hesiod? knows 
of their kinship: from the same parent 


‘The goddesses, nymphs of the mountain, had their being, 
And the race of the worthless do-nothing Satyrs, 
And the divine Kouretes, lovers of sport and dancing.’ 

Hesiod’s words are noteworthy and characteristic of his theo- 
logical attitude. The Satyrs, we have seen (p. 379), are Satraz, 
primitive Dionysos-worshippers of Thrace and Thessaly. Seen 
through the hostile eyes of their conquerors they have suffered 
distortion and degradation in form as in content, they are horse- 
men, worthless, idle. The Kouretes have just the same beginning 
in actuality, but their mythological ending is different. They are 


1 kat Koupyrev 
Baxxos €xAnOnv oowbels. 
The word éc.w6eis is rendered ‘Set Free’ by Mr Murray in his translation for 
reasons explained later, p. 503. 
2 Hes. frg. cxxrx. ap. Strab. x. p. 323. 





x] The Kouretes 499 


seen, not through the distorting medium of conquest, but with 
the halo of religion about their heads; they are divine (Oeo/) and 
their dancing is sacred. It all depends on the point of view. 

Strabo, in his important discussion of the Kouretes and kindred 
figures, knows that they are all ministers (zrpdc7roXor) of orgiastic 
deities, of Rhea and of Dionysos; he knows also that Kouretes, 
Korybantes, Daktyloi, Telchines and the like represent primitive 
populations’, What bewilders him is the question which particular 
form originated the rest and where they all belong. Did Mother 
Rhea send her Korybants to Crete? how do the Kouretes come 
to be in Aetolia? Why are they sometimes servants of Rhea, 
sometimes of Dionysos? why are some of them magicians, some 
of them handicraftsmen, some of them mystical priests? In the 
light of Prof. Ridgeway’s investigations, discussed in relation to the 
Satyrs (p. 384), much that puzzled Strabo is made easy to us. 

The Kouretes then are, as their name betokens, the young 
male population considered as worshipping the young male god, 
the HKouros; they are ‘mailed priests’ because the young male 
population were naturally warriors. They danced their local war- 
dance over the new-born child, and, because in those early days 
the worship of the Mother and the Son was not yet sundered, 
they were attendants (7poc7rodot) on the Mother also. They are 
in fact the male correlatives of the Maenads as Nurses (r/@nvat). 
The women-nurses were developed most fully, it seems, in Greece 
proper; the male attendants, in Asia Minor and the islands, 

In the fusion and confusion of these various local titles given 
to primitive worshippers, this blend of Satyrs, Korybants, Daktyls, 
Telchines, so confusing in literature till its simple historical basis 
is grasped, one equation is for our purpose important—Kouretes 
=Titans. The Titans of ritual, it has been shown, are men be- 
daubed with white earth. The Titans of mythology are children 
of Earth, primitive giants rebellious against the new Olympian 
order. Diodorus? knows of a close connection between Titans 
and Kouretes and attempts the usual genealogical explanation. 
The Titans, he says, are, according to some, sons of one of the 
Kouretes and of a mother called Titaia; according to others of 


1 On the origin of the mythological conception of the Idaean Dactyls much light 
has been thrown by Kaibel in his ‘’Idato. Aaxrédou’ Nachrichten d. k. Ges. d. Wiss. 
Phil.-hist. Kl. 1901, p. 488. 

2 Diod. v. 66. 
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Ouranos and Ge. Titaia is mother Earth. The Cretans, he says, 
allege that the Titans were born in the age of the Kouretes and 
that the Titans settled themselves in the district of Cnossos 
‘where even now there are shown the site and foundations of 
a house of Rhea and a cypress grove dedicated from ancient 
days. The Titans as Kouretes worshipped the Mother, and were 
the guardians of the Son, the infant Zagreus, to whom later 
monotheism gave the name of Zeus. 


From the time that the neophyte enters the first stage of 
initiation, 1.e. becomes a ‘mystic’ (uvoT7s), he leads a life of ab- 
stinence (ayvov). But abstinence is not the end. Abstinence, the 
sacramental feast of raw flesh, the holding aloft of the Mother’s 
torches, all these are but preliminary stages to the final climax, 
the full fruition when, cleansed and consecrated, he is made one 
with the god and the Kouretes name him ‘ Bacchos.’ 

The word ayvor, i.e. ‘pure, in the negative sense, ‘free from 
evil, marks, I think, the initial stage—a stage akin to the old 
service of ‘aversion’ (avotporn). The word octweis, ‘set free, 
‘consecrated,’ marks the final accomplishment and is a term of 
positive content. It is characteristic of orgiastic, ‘enthusiastic’ 
rites, those of the Mother and the Son, and requires some further 
elucidation. 


THE Hosto1 AND Hosta. 


At Delphi there was an order of priests known as Hosioi. 
Plutarch is our only authority for their existence, but, for Delphic 
matters, we could have no better source. In his 9th Greek 
Question he asks! ‘who is the Hosioter among the Delphians, 
and why do they call one of their months Bysios?’ The second 
part of the question only so far concerns us as it marks a con- 
nection between the Hosioter and the month Bysios, which, 
Plutarch tells us, was at the ‘beginning of spring, the ‘time of 
the blossoming of many plants. On the 8th day of this month 

1 Plut. Q. Gr. 1x. Tis 6 mapa Aedgots ‘Oowwrnp Kai dua Ti Béovov va Tov pnvdv 
Kadotow ; Oowrhpa pév KaNovor TO Oudmevoy iepeiov, OTav “Octos dmodetxOn, mévte dé 
eiow dotor Oia Blov Kal Ta TOANG ETA TGV TpoPynTav dpGow ovro Kal cuvLepovpyovowy, 
dire yeyovévar doxobtyres amd Aevxadiwvos. Stephanos comments ‘mendose ut videtur 


pro Tov Oudmevov, accipiendo sc. Ouduevoy active pro Ovovra...Recte autem habet 
To Si quidem ‘Oc.wryp (ratpos) est Hostia quae immolatur.’ 
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fell the birthday of the god and in olden times ‘on this day 
only did the oracle give answers.’ 

Plutarch’s answer to his question is as follows: ‘They call 
Hosioter the animal sacrificed when a Hosios is designated.’ He 
does not say how the animal's fitness was shown, but from another 
passage! we learn that various tests were applied to the animals 
to be sacrificed, to see if they were ‘pure, unblemished and un- 
corrupt both in body and soul.’ As to the body Plutarch says 
it was not very difficult to find out. As to the soul the test for 
a bull was to offer him barley-meal, for a he-goat vetches; if the 
animal did not eat, it was pronounced unhealthy. <A she-goat, 
being more sensitive, was tested by being sprinkled with cold 
water. These tests were carried on by the Hosioi and by the 
‘prophets’ (zrpop7tav), these last being concerned with omens as 
to whether the god would give oracular answers. The animal, 
we note, became Hosios when he was pronounced unblemished 
and hence fit for sacrifice: the word 6cvos, it appears, carried 
with it the double connotation of purity and consecration ; it 
was used of a thing found blameless and then made over to, 
accepted by, the gods. 

The animal thus consecrated was called Hosioter, which means 
‘He who consecrates. We should expect such a name to be 
applied to the consecrating priest rather than the victim. If 
Plutarch’s statement be correct, we can only explain Hosioter on 
the supposition that the sacrificial victim was regarded as an in- 
carnation of the god. ‘If the victim was a bull, as in Crete, and 
was regarded as divine, the title would present no difficulties. 

That the Hosioter was not merely a priest is practically certain 
from the fact that there were, as already noted, priests who bore 
the cognate title of Hosioi. Of them we know, again from 
Plutarch, some further important particulars. They performed 
rites—as in the case of the testing of the victims—in conjunction 
with the ‘prophets’ or utterers of the oracle, but they were not 
identical with them. On one occasion, the priestess while pro- 
phesying had some sort of fit, and Plutarch? mentions that not 
only did all the seers run away but also the prophet and ‘those 
of the Hosioi that were present.’ 





1 Plut. de Defect. Orac. xix. oi yap iepets kal Ovew pact To iepetov KrX. 
2 Plut. de Defect. Orac. 11. 
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In the answer to his ‘Question’ about the Hosioter, Plutarch 
states definitely that the Hosioi were five in number, were elected 
for life, and that they did many things and performed sacred 
sacrifices with the ‘prophets. Yet they were clearly not the 
same!. A suspicion of the real distinction dawns upon us when 
he adds that they were reputed to be descended from Deucalion. 
Deucalion marks Thessalian ancestry and Thessaly looks North. 
We begin to surmise that the Hosioi were priests of the immi- 
grant cult of Dionysos. This surmise approaches certainty when 
we examine the actual ritual which the Hosioi performed. 

It will be remembered? that when Plutarch is describing the 
ritual of the Bull Dionysos, he compares it, in the matter of 
‘tearings to pieces’ and burials and new births, to that of Osiris. 
Osiris has his tombs in Egypt and ‘the Delphians believe that 
the fragments of Dionysos are buried near their oracular shrine, 
and the Hosioi offer a secret sacrifice (@vciav améppntov) in 
the sanctuary of Apollo at the time when the Thyiades wake 
up Liknites. To clinch the argument Lycophron? tells us that 
Agamemnon before he sailed 

‘Secret lustrations to the Bull did make 

Beside the caves of him the God of Gain 

Delphinios,’ 
and that in return for this Bacchus Enorches overthrew Telephos, 
tangling his feet im a vine. The scholiast commenting on the 
‘secret lustrations’ says, ‘because the mysteries were celebrated 
to Dionysos in a corner.’ It is, I think, clear that the mysteries 
of Liknites at Delphi, like those of Crete, included the sacrifice 
of a sacred bull, and that the bull at Delphi was called Hosioter, 
that, in a word, Hosioi and Hosioter are ritual terms specially 
linked with the primitive mysteries of Dionysos. 

The word Hosios was then, it would seem, deep-rooted in the 
savage ritual of the Bull; but with its positive content, its notion 
of consecration, it lay ready to hand as a vehicle to express the 

1 Nikitsky, Delphisch-Epigraphische Studien, p.145, points out thatin inscriptions 
two hereditary families of priests are traceable; these he thinks may correspond 
with the mpog¢jrac or utterers whom he holds to be Apolline and the dco: who are 
manifestly Dionysiac. His book is in Russian, and I only know it at second hand. 

2 Plut. de Is. et Os. xxxv. and see p. 439. Had the treatise by Socrates zepi 
‘Ociwy which Plutarch refers to been preserved, we should have been informed. 


3 Lye. Al. 207 and schol. ad loc. raipos 5€ 6 Acdvucos...67e év mapaBicTw Ta 
Huothpia éTede?To TH Acoviicw. 





x] Hosioi and Hosia 503 


new Orphic doctrine of identification with the divine. Its use was 
not confined to Dionysiac rites, though it seems very early to have 
been specialized in relation to them, probably because the Orphics 
always laid stress on jas rather than nefas. In ancient curse- 
formularies, belonging to the cult of Demeter’ and underworld 
divinities, the words écva xai éXevOepa, ‘consecrated and free,’ 
are used in constant close conjunction and are practically all but 
equivalents. The offender, the person cursed, was either ‘sold’ or 
‘bound down’ to the infernal powers; but the cursing worshipper 
prays that the things that are accursed, 1.e. tabooed to the offender, 
may to him be écva cal éXevGepa, ‘consecrated and free,’ Le. to 
him they are freed from the taboo. It is the dawning of the grace 
in use to-day ‘Sanctify these creatures to our use and us to thy 
service’; it is the ritual forecast of a higher guerdon, ‘ Ye shall 
know the truth and the truth shall make you free.’ 

This primitive notion of release from taboo, which lay at the 
root of the Orphic and Christian notion of spiritual freedom, comes 
out very clearly in the use of the word agoovodcAar. For this 
word we have no exact English equivalent, but it may be rendered 
as ‘to purify by means of an expiatory offering.’ Plato in the Laws 
describes the ceremonial to be performed in the case of a man 
who has intentionally murdered one near of kin. ‘The regular 
officials are to put him to death, and this done ‘let them strip 
him, and cast him outside the city into a place where three ways 
meet, appointed for the purpose, and on behalf of the city collec- 
tively let the authorities, each one severally, take a stone and cast 
it on the head of the dead man, and thereby purify (apocvovTa) 
the city. The significance of this ritual is drastically explicit. 
The taint of the murder, the taboo of the blood-guilt, is on the 
whole city; the casting of the stones, on behalf of the city, 
purifies it off on to the criminal; it is literally conveyed from one 
to other by the stone. The guilty man is the pharmakos, and his 
fate is that of a pharmakos; ‘this done let them carry him to 
the confines of the city, and cast him out unburied, as is ordained.’ 
Dedication, devotion of the thing polluted, apooiwaus, is the means 
whereby man attains ootwavs, consecration. The scholiast® on the 


1 C. T. Newton, Discoveries at Cnidos, p. 735, and Insc. 88, 83 ete. 

2 Plat. Legg. 873 B, schol. ad loc. ddociotitw] Kadapérw, ws viv, 7 dmapxas 
TpocayeTH, 7 TILATHW, y THY El Oavdtw amod.LdbTw TLYuLHY, } WAnpodopelirw. I owe the 
reference to this interesting passage to Mr F. M. Cornford. J am not sure what the 
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passage has an interesting gloss on the word agocwovtw. ‘It is 
used,’ he says, ‘as in this passage, to mean “to purify,” or “to bring 
first-fruits,” or “to give honour,” or “to give a meed of honour 
on the occasion of death,” or “to give fulfilment.”’ He feels dimly 
the shifts and developments of meaning. You can devote, ‘make 
over’ a pharmakos ; you can devote, consecrate first-fruits, thereby 
releasing the rest from taboo; you can consecrate a meed of 
honour on the occasion of death. 

In this connection it is interesting to note the well-known fact 
that in common Greek parlance écvos is the actual opposite of 
iepos. Suidas! tells us that a 6cvov ywpiov is ‘a place on which 
you may tread, which is not sacred, into which you may go. He 
quotes from the Lysistrata of Aristophanes, where a woman with 
child prays : 

‘O holy Eileithyia, keep back the birth 
Until I come unto a place allowed.’ 

He further notes the distinction often drawn by the orators 
between goods that are sacred (‘epa) and those that are (in the 
Latin sense) profane (Gora). The contrast is in fact only fully 
intelligible when we go back to the primitive notions, under a 
taboo, released from a taboo. The notion ‘released from a taboo’ 
was sure to be taken up by a spiritual religion, a religion that 
aimed at expansion, liberation, enthusiasm rather than at check, 
negation, restraint. If we may trust Suidas, the word éavoe was 
applied to those who ‘were nurtured in piety, even if they were 
not priests. The early Christians owed some of their noblest 
impulses to Orphism. 

As we find 6cvos contrasted with (epds, so also between the 
two kindred words xa@aipw and ooo a distinction may be 
observed. Both denote purification, but oovom marks a stage 
more final and complete. It is the word chosen to describe the 
state of those who are fully initiated. Plutarch? says that the 
souls of men pass, by a natural and divine order, from mortal men 
to heroes, from heroes to daemons, and finally, if they are com- 
pletely purified and consecrated (cka@apO@ar Kal oo1wOdaw), as if 
scholiast means by the post-classical word m\npodopéw; the passive means in 
the New Testament ‘to have full assurance’ of faith and the like. It may point 


to the final stage of initiation. 


1 Suidas, s.v. dovos, oovov xwplov. 
2 Plut. Vit. Rom. 28. 
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by a rite of initiation they pass from daemons to the gods. Lucian! 
agai in speaking of the final stage of initiation reserved for 
hierophants uses the word ‘consecrated’ (@owOnoar). 
Plutarch? makes another interesting suggestion. In a wild 
attempt to glorify Osiris and make bien | the god of everything, he 
derives his name from the two adjectives écvos and ‘epds, and 
incidentally lets fall this suggestive remark, ‘the name of Osiris 
is so compounded because his significance is compounded of things 
in heaven and things in Hades. It was customary among the 
ancients to call the one écva the other fepa.’ The things of the 
underworld are déova; of the upper sky, things Ouranian, (epa. 
Translated into ritual, this means that the old underworld rites 
already discussed, the rites of the primitive Pelasgian stratum of 
the population, were known as éava, the new burnt sacrifices of the 
Ouranians or Olympians were fepa. Dionysos was of the old order: 
his rites were écva, burial rites were dora. It was the work of 
Orpheus to lift these rites from earth to heaven, but spiritualized, 
uplifted as they are, they remain in their essence primitive. It 
is because of this peculiar origin that there is always about écvos 
something of an antique air; it has that ‘imprint of the ancient,’ 
that ‘crust and patina’ of archaism, which Jamblichus® says were 
characteristic of things Pythagorean, and which, enshrining as it 
does a new life and impulse, lends to Orphism a grace all its own. 
Moreover, though davos is so ‘free’ that it verges on the 
profane, the secular, yet it is the freedom always of consecration, 
not desecration; it is the negation of the Law, but only by the 
Gospel. Hence, though this may seem paradoxical, it is concerned 
rather with the Duty towards God, than the Duty towards our 
Neighbour. Rising though it does out of form, it is so wholly 
aloof from formalism, that it tends to become the ‘unwritten law.’ 
Hence such constant oppositions as ot @éuts odd’ dccor, ‘allowed by 
neither human prescription nor divine law, and again ov& écvov 
ovde dixavoy, ‘right neither in the eye of God nor of man. Plato* 


1 Lucian, Lexiphan. 10. 

2 Plut. de Is. et Os. Lx. 0 “Oorpis | €x Tov dclov Kal lepov Tobvoua MeUuy HEV OV Eoxnke’ 
Kowds yap éa7t Tov é&v obpayw Kai T&v év adov Nbyos. wy Ta meV iepa Ta OE dora Tors 
mahaois <ébos?> qv ™ poo aryopevew. It is practically certain that ra wéy refers to 
the first mentioned class, i.e. ra év obparg. 

3 Tambl. Vit. Pythag. 58, xapaxrnp madatorporos...apyacorpbrov 6é Kat mada.ov 
Tivov. 


4 Plat. Gory. p. 507 B. 
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says ‘he who does what is proper in relation to man, would be said 
to do just things (Sé«ara), he who does what is proper towards God, 
holy things (écva).’ Hence finally the spiritual illumination and 
advance of écva mavoupyjcac', breaking through human Justice 
for the Divine Right, the duty, sacred, sacrosanct, of rebellion. 


The Greeks had their goddess Dike, she who divides and appor- 
tions things mortal, who according to Hesiod? was sister of the lovely 
human figures, Fair Order and Peace. But, because she was human, 
she carried the symbol of human justice, the sword. She lapses 
constantly into Vengeance. The Bacchants of Euripides’ are fully 
initiated, consecrated as well as cleansed, yet in their hour of 
extreme need it is to this Goddess of Vengeance they cry for 
visible, physical retribution on the blasphemer Pentheus: 


‘Hither for doom and deed, 
Hither with lifted sword, 
Justice, Wrath of the Lord, 
Come in our visible need, 
Smite till the throat shall bleed, 
Smite till the heart shall bleed 
Him the tyrannous, lawless, godless, Echion’s earth-born seed.’ 

Orpheus did all he could to raise the conception of Dike. We 
are expressly told that it was he who raised her to be the ‘Assessor 
of Zeus. Demosthenes‘ pleads with his fellow citizens to honour 
Fair Order (Evvopia), who loves just deeds and is the Saviour of 
cities and countries, and Justice (Dike), holy and unswerving, whom 
Orpheus who instituted our most sacred mysteries declares to be 
seated by the throne of Zeus. The dating of Orphic hymns is 
precarious, but it looks as though Demosthenes had in his mind 
the Orphic Hymn to Dike’ or at least its prototype : 

‘I sing the all-seeing eye of Dike of fair form, 

Who sits upon the holy throne of Zeus 

The king, and on the life of mortals doth look down, 
And heavy broods her justice on the unjust.’ 

The Orphic could not rid himself of the notion of Vengeance. 
Dike as avenger finds a place, it will be seen later (p. 611), in the 
Orphic Hades. MHosia, the real Heavenly Justice, she who is 
Right and Sanctity and Freedom and Purity all in one, never 


1 Soph. Ant. 74. 2 Hes. Theog. 901. 
3 Kur. Bacch. 991, irw Aika gavepds itw Evpnpéopos. 
4 Dem. c. Aristogeit. xxv. 11. ° Orph. Hymn. uxit. 





x] Orphic Asceticism 507 


attained a vivid and constant personality; she is a goddess for the 
few, not the many; only Euripides! called her by her heavenly name 
and made his Bacchants sing to her a hymn: 

‘Thou Immaculate on high ; 

Thou Recording Purity; . 

Thou that stoopest, Golden Wing, 

Earthward, manward, pitying, 

Hearest thou this angry king?’ 


It was Euripides, and perhaps only Euripides, who made the 
goddess Hosia in the image of his own high desire, and, though the 
Orphic word and Orphic rites constantly pointed to a purity that 
was also freedom, to a sanctity that was by union with rather than 
submission to the divine, yet Orphism constantly renounced its 
birth-right, reverted as it were to the old savage notion of absti- 
nence (ayveia). After the ecstasy of 


‘I am Set Free and named by name 
A Bacchos of the Mailed Priests,’ 


the end of the mystic’s confession falls dull and sad and formal: 


‘Robed in pure white I have borne me clean 
From man’s vile birth and coffined clay, 
And exiled from my lips alway 

Touch of all meat where Life hath been”. 


He that is free and holy (oovweds) and divine, marks his divinity 
by a dreary formalism. He wears white garments, he flies from 
death and birth, from all physical contagion, his lips are pure 
from flesh-food, he fasts after as before the Divine Sacrament. 
He follows in fact all the rules of asceticism familiar to us as 
‘ Pythagorean.’ 

Diogenes Laertius*® in his life of Pythagoras gives a summary 
of these prescriptions, which show but too sadly and clearly the 
reversion to the negative purity of abstinence (a@yveia). ‘ Purifica- 


1 Bur. Bacch. 370, ‘Ocia rérva OeGv. It is worth noting in connection with the 
‘Ocia of Euripides, that on tomb-inscriptions in Phrygia, and so far as at present 
known only there, dedications occur to a divinity bearing the titles oovos kal 
dikacos. These inscriptions are of Roman date, and it is usual to refer them to 
Mithras worship, but, found as they are in Phrygia, the home of the Bacchants, it 
is possible, I think, that they may indicate an old tradition of Cybele worship. See 
Roscher, s.v. Hosios. 

2 maddevka 8 éxwv eluara pevyw 
yéveriv Te Bporay Kal vexpoO7jKns 
ov xXpiumromevos, THY T Eupixwv 
Bp&Sow édecrav mepiaypat. 


3 Diog. Laert. Vit. Pyth. 19 § 33. 
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tion, they say, is by means of cleansings and baths and aspersions, 
and because of this a man must keep himself from funerals and 
marriages and every kind of physical pollution, and abstain from 
all food that is dead or has been killed, and from mullet and from 
the fish melanurus, and from eggs, and from animals that lay eggs, 
and from beans, and from the other things that are forbidden by 
those who accomplish holy rites of initiation.’ The savage origin 
of these fastings and taboos on certain foods has been discussed ; 
they are deep-rooted in the ritual of aorpom7, of aversion, which 
fears and seeks to evade the physical contamination of the Keres 
inherent in all things. Plato1, in his inverted fashion, realizes that 
the Orphic life was a revival of things primitive. In speaking of the 
golden days before the altars of the gods were stained with blood, 
when men offered honey cakes and fruits of the earth, he says then 
it was not holy (écvov) to eat or offer flesh-food, but men lived a 
sort of ‘Orphic’ life, as it is called. 

Poets and philosophers, then as now, sated and hampered by 
the complexities and ugliness of luxury, looked back with longing 
eyes to the old beautiful gentle simplicity, the picture of which 
was still before their eyes in antique ritual, in the éova, the rites 
of the underworld gods—those gods who in their beautiful con- 
servatism kept their service cleaner and simpler than the lives 
of their worshippers. Sophocles? in the lost Polyidos tells of the 
sacrifice ‘dear to these gods’: 

‘Wool of the sheep was there, fruit of the vine, 

Libations and the treasured store of grapes. 

And manifold fruits were there, mingled with grain 

And oil of olive, and fair curious combs 

Of wax compacted by the yellow bee.’ 
Some of these gods, it has been seen, would not taste of the 
fruit of the vine: such were at Athens the Sun, the Moon, the 
Dawn, the Muses, the Nymphs, Mnemosyne and Ourania. To 
them the Athenians’, who were careful in matters of religion 
(dcv01), brought only sober offerings, nephalia; and such an offering 
we have seen was brought to Dionysos-Hades. Philochoros*, to 
our great surprise, extends the list of wineless divinities to 


1 Plat. Legg. vi. p. 782. 

2 Soph. frg. 464, ap. Porphyr. de Abst. 1. p. 134. 

3 Schol. ad Soph. Oed. Col. 100. 

4 Philoch. frg. 30, ap. Schol. ad Soph. Oed. Col. 99. 
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Dionysos. Plutarch! knows the custom of the wineless libation 
to Dionysos, and after the fashion of his day explains it as an 
ascetic protest. In his treatise on ‘the Preservation of Health’ 
he says, ‘We often sacrifice nephalia to Dionysos, accustoming 
ourselves rightly not to desire unmixed wine.’ The practice is 
manifestly a survival in ritual of the old days before Dionysos took 
possession of the vine, or rather the vine took possession of him. 

Empedokles had taught men that ‘to fast from evil’ was a 
great and divine thing; it is not surprising that the ‘wineless’ rites 
became to those who lived the Orphic life the symbol, perhaps 
the sacrament, of their spiritual abstinence. Plutarch we know 
(p. 627) was suspected by his robuster friends of Orphism, and 
probably with good reason. In his dialogue on ‘Freedom from 
Anger’ he? makes one of the speakers, who is transparently him- 
self, tell how he conquered his natural irritability. He set himself 
to observe certain days as sacred, on which he would not get angry, 
just as he might have abstained from getting drunk or taking any 
wine, and these ‘angerless days’ he offered to God as ‘ Nephalia’ 
or ‘ Melisponda, and then he tried a whole month, and then two, 
till he was cured. To a greater than Plutarch, a priest who was 
poet also, the wineless sacrifice of the Eumenides® is charged 
with sacramental meaning; the rage of the king is over, in his 
heart is meekness, in his hands olive, shorn wool, water and 
honey; so only may he enter their sanctuary, ‘he sober and they 
wineless.’ 

In the confession of the Orphic there is no mention of wine, 
no avowal of having sacramentally drunk it, no resolve to abstain. 
The Bacchos, with whom the mystic is made one, is the ancient 
Bull-god, lord of the life of Nature, rather than Bromios, god of 
intoxication. Also it must not be forgotten that the mystic is 
a votary of the Mother as well as the Son, and though the Mother 
is caught and carried away in the later revels of the Son, she is 
never goddess of the vine. It is noteworthy that the later 
Orphics turned rather to the Mother than the Son; they revived 
the ancient rite of earth to earth burial, supplanted for a time by 
cremation, and the house of Pythagoras‘ was called by the people 

1 Plut. de tuend. sanit. xvit. * Plut. de cohibend. ir, xvi. sub fin, 


% Soph. Oed. Col. 100, vydwy dolvos, and schol. ad loc. 
* Diog. Laert. Vit. Pythag. xv., and see p. 91. 
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of Metapontum the ‘temple of Demeter.’ Pythagoras never insisted 
on ‘total abstinence, but he told his disciples that if they would 
drink plain water they would be clearer in head as well as healthier 
in body. In the ancient rites of the Mother, rites instituted 
before the coming of the grape, they found the needful divine 
precedent?: 

‘Then Metaneira brought her a cup of honey-sweet wine, 

But the goddess would not, drink it, she shook her head for a sign, 

For red wine she might not taste, and she bade them bring her meal 

And water and mix it together, and mint that is soft to feel. 


Metaneira did her bidding and straight the posset she dight, 
And holy Deo took it and drank thereof for a rite.’ 


It is strange that Orpheus if he came from the North, the 
land of Homeric banquets, should have preached abstinence from 
flesh: if he was of Cretan origin the difficulty disappears. 
Perhaps also such abstinence is a necessary concomitant of a 
mysticism that asks for nothing short of divinity. The mystic 
Porphyry? says clearly that his treatise on ‘Abstinence from 
Animal Food’ is not meant for soldiers or for athletes; for these 
flesh food may be needful. He writes for those who would lay 
aside every weight and ‘entering the stadium naked and un- 
clothed would strive im the Olympic contest of the soul.” And 
a great modern mystic*, looking more deeply and more humbly 
into the mystery of things natural, writes as follows: 

‘Toute notre justice, toute notre morale, tous nos sentiments et 
toutes nos pensées dérivent en somme de trois ou quatre besoins 
primordiaux, dont le principal est celui de la nourriture. La 
moindre modification de Cun de ces besoins aménerait des changements 
considérables dans notre vie morale.  Maeterlinck believes, as 
Pythagoras did, that those who abstain from flesh food ‘ont senti 
leurs forces s accroitre, leur santé se rétablir ou s’affermir, leur esprit 
salléger et se purifier, comme au sortir d’une prison séculaire 
nauséabonde et misérable.’ 

But the plain carnal man in ancient Athens would have none 
of this. What to him are éova, things hallowed to the god, as 
compared with vouima, things consecrated by his own usage? So 


1 Hom. Hymn. ad Cer. 205—210, 

deEauevn 6 oolns éréBn Todvrétvia Anu. 
2 Porphyr. de Abst. u. 4 and i. 31. 
3 Maeterlinck, Le Temple enseveli, p. 188. 
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Demosthenes taunts Aeschines, because he cries aloud ‘ Bad have 
I fled, better have I found’; so Theseus!, the bluff warrior, hates 
Hippolytos, not only, or perhaps not chiefly, because he believes 
him to be a sinner, but because he is an Orphic, righteous over- 
much. All his rage of flesh and blood breaks out against the 
prig and the ascetic. 

‘Now is thy day! Now vaunt thee; thou so pure, 

No flesh of life may pass thy lips! Now lure 

Fools after thee; call Orpheus King and Lord, 

Make ecstasies and wonders! Thumb thine hoard 

Of ancient scrolls and ghostly mysteries. 

Now thou art caught and known. Shun men like these, 

I charge ye all! With solemn words they chase 

Their prey, and in their hearts plot foul disgrace.’ 

Happily there were in Athens also those who did not hate but 
simply laughed, laughed aloud genially and healthily at the outward 
absurdities of the thing, at all the mummery and hocus-pocus 
to which the lower sort of Orphic gave such solemn intent. 
Among these genial scoffers was Aristophanes. 


There is no more kindly and delightful piece of fooling than the 
scene in the Clouds® in which he deliberately and in detail parodies 
the Orphic mysteries. The tension of Orphism is great; it is, like 
all mysticisms, a state of mind intrinsically and necessarily tran- 
sient, and we can well imagine that, in his lighter moods, the most 
pious of Orphics might have been glad to join the general fun. In 
any case it helps us to realize vividly both the mise-en-scéne of the 
mysteries themselves and the attitude of the popular mind towards 
them. Exactly what particular rite is selected for parody we do 
not know; probably some lesser mystery of purification, for there 
is no allusion to the supreme sacramental feast of bull’s flesh nor 
to the idea that the neophyte is made one with the god. 

The old unhappy father Strepsiades comes to the ‘Thinking 
Shop’ of Sokrates that he may learn to evade his creditors 
by dexterity of speech and new-fangled sophistries in general. 
A disciple opens the door with reluctance and warns Strepsiades 
that he cannot reveal these ‘mysteries’ to the chance comer. 
Strepsiades enters and sees a number of other disciples lost in 

1 Kur. Hipp. 952. 


2 Ar. Nub. 223 ff. That this scene is in intent a parody of Orphic ceremonial 
was first observed by Dr Dieterich, Rh, Mus. 1893, p. 275. 
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the contemplation of earth and heaven. He calls for Sokrates 
and is answered by a voice up in the air. 

‘Sok. Why dost thou call me, Creature of a Day? 

Str. First tell me please, what are you doing up there? 

Sok. I walk in air and contemplate the Sun.’ 

Here is the first Orphic touch. Sokrates instead of climbing 
a mountain has taken an easier way: he is suspended in a basket, 
and, Orpheus-like, reveres the Sun. The mysteries are not 
Eleusinian, not of the underworld. The comedian might and 
did dare to bring the Mystics of Kore and Iacchos in Hades on 
the stage, but a direct parody of the actual ceremony of initiation 
at Eleusis would scarcely have been tolerated by orthodox Athens. 
The Eleusinian rites had become by that time a state religion, 
politically and socially sacred (vousma). The Orphics were Dis- 
senters, and a parody of Orphic mysteries was an appeal at once to 
popular prejudice and popular humour. Sokrates explains that 
he is sitting aloft to avoid the intermixture of earthly elements in 
his contemplation ; again we have a skit on the Orphic doctrine 
of the double nature of man, earthly and heavenly, and the need 
for purification from earthly Titanic admixture. 
After some preliminary nonsense Strepsiades tells his need, 

and Sokrates descends and asks: 


‘Now, would you fain 
Know clearly of divine affairs, their nature 
When rightly apprehended ? 
Str. Yes, if I may. 

Sok. And would you share the converse of the Clouds, 

The spiritual beings we worship ? 

Str. Why, yes, rather. 
Sok. Then take your seat upon this sacred—campstool. 
Str. All right, ’m here. 
Sok. And now, take you this wreath. 

Str. A wreath—what for? Oh mercy, Sokrates, 

Don’t sacrifice me, ’'m not Athamas! 
Sok. No, no. I’m only doing just the things 

We do at initiations.’ 


Strepsiades is of the old order; he knows nothing of these new 
‘spiritual beings’ worshipped by Orphics and sophists. Something 
religious and uncomfortable is going to be done to him, and his 
thoughts instinctively revert to the old order. A wreath suggests a 
sacrificial victim, and the typical victim is Athamas (p. 61). Sokrates 
at once corrects him, and puts the audience on the right scent. 
It is not a common old-world sacrifice; it is an ‘initiation’ into a 
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new-fangled rite, in which it would appear the mystic was crowned, 
probably by way of consecration to the gods. Strepsiades is not 
clear about the use of such things: 
‘Str. Well, what good 
Shall T get out of it? 
Sok. Why, just this, you'll be 
A floury knave, uttering fine flowers of speech. 
Now just keep still. 
Str. By Jove, be sure you do it, 
Come flour me well, I'll be a flowery knavel’ 

If any doubt were possible as to the nature of the ceremonies 
parodied, the words translated ‘flour’ (tptupa, matmadn) to pre- 
serve the pun, settle the matter. The word tpiuwa means some- 
thing rubbed, pounded, «pétados the noise made in rubbing and 
pounding; it might be rendered ‘rattle.’ aasradn is the fine 
flour or powder resulting from the process. Strepsiades is to 
become subtle in his arguments, a rattle in his speech. The 
words would have no sort of point but for the fact that Sokrates 
at the moment takes up two pieces of gypsum, pounds them 
together and bespatters Strepsiades till he is white all over like 
a Cretan mystic. The scholiast® is quite clear as to what was done 
on the stage. ‘Sokrates while speaking rubs together two friable 
stones, and beating them against each other collects the splinters 
and pelts the old man with them, as they pelt the victims with 
grain. He is quite right as to the thing done, quite wrong as to 
the ritual imitated. Strepsiades, as Sokrates said, is not being 
sacrificed ; it is not the ritual of sacrifice that is mimicked, but of 
initiation. 

The certainty that the scene is one of initiation, not sacrifice, 
is made more certain by the fact that Strepsiades is sitting all 
the while, not on an altar, but on a sort of truckle-bed or camp- 
stool (oxiumovus). We have no evidence of the use of a cx/urous in 
mystic ritual, but it is clearly the comic equivalent of the seat or 
throne (@poves) used in Orphic rites. The candidate for initiation, 

1 Ar. Nub. 259, 
DT. elra 6H Ti Kepdava; 
DQ. A€yew yevyoe rpluua, xpdradov, matady. 
GAN’ Ex’ arpeul. 
xT. pa tov A’? ob Wetoa yé pe" 
KaTaTaTTomevos yap matradn yevyoomat. 
2 Schol. ad Ar. Nub. 260, ratra wey Néywv 6 Swxpdrns NlOovs mwepiTpiBwv twplvovs 


kal kpotwy mpos a\Ajous cuvaryayav Ta amd ToUTwWY OpatiouaTa Bader Tov TpecBUTnv 
avtots Kaddmep Ta lepeta Tats ovals oi AvovTes. 
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whether Eleusinian or Orphic, was always seated, and the cere- 
mony was known as the ‘seating’ or enthronement. Dion 
Chrysostom! says those who perform initiation ceremonies are 
wont in the ceremony called ‘the seating’ to make the candi- 
dates sit down and to dance round them. It is to this ceremonial 
that Plato? alludes in the Huthydemus. ‘You don’t see, Kleinias, 
that the two strangers are doing what the officials in the rites of 
the Korybantes are wont to do, when they perform the ceremony of 
“seating” for the man who is about to be initiated.’ Kleinias is 
undergoing instruction like the neophyte in the mysteries; he has 
to sit in silence while his instructors dance argumentatively round 
him, uttering what seem to him unmeaning words. 

So far Strepsiades is a mystic in the first stage of initiation, 
ie. he is being prepared and purified. All this ceremonial is pre- 
liminary to the next stage, that of full vision (€sromteia). He is 
seated on the stool, he is covered with chalk, to one end only, 
and that is that he may behold clearly, may hold communion with, 
the heavenly gods. Sokrates, in regular ritual fashion, first pro- 
claims the sacred silence, then makes preliminary prayer to 
the sophistic quasi-Orphic divinities of Atmosphere and Ether’, 
and finally invokes the Holy Clouds in pseudo-solemn ritual 
fashion : 


‘Sok. Silence the aged man must keep, until our prayer be ended. 
O Atmosphere unlimited, who keepst our earth suspended, 
Bright Ether and ye Holy Clouds, who send the storm and thunder, 
Arise, appear above his head, a Thinker waits in wonder. 

Str. Wait, please, I must put on some things before the rain has drowned me, 
I left at home my leather cap and macintosh, confound me. 

Sok. Come, O come! Bring to this man full revelation. 
Come, O come! Whether aloft ye hold your station 
On Olympus’ holy summits, smitten of storm and snow, 
Or in the Father's gardens, Okeanos, down below, 
Ye weave your sacred dance, or ye draw with your pitchers gold 
Draughts from the fount of Nile, or if perchance ye hold 
Maiotis mere in ward, or the steep Mimantian height, 
Snow-capped, hearken, we pray, vouchsafe to accept our rite 
And in our holy meed of sacrifice take delight.’ 


1 Dio Chrysost. Or. x11. 387, elédacw ev 7@ KaXoupévw Opovicum KabicavTes Tovs 
pvoupmévous ot TeNoVYTES KUKAW TEpLXopEve. 
2 Plat. Huthyd. 277 v. 

’ Ether, air and whirlwind frequently appear in the Orphic fragments 
preserved to us, e.g. Damasc. Quaest. de primis prince. p. 147, Kai yap ’Opdevs: 
émeita 0° érevée weyas Xpdvos aldépr dlw 
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The address is after the regular ritual pattern, which mentions, 
for safety’s sake, any and every place where the divine beings are 
likely to wander. That such an invocation formed part of Orphic 
Dionysiac rites is not only a priori probable but certain from the 
Iacchos song in the Frogs (p. 540). In a word the ‘full revelation, 
the érromteéa, of these and all mysteries, was only an intensification, 
a mysticizing, of the old Epiphany rites—the ‘ Appear, appear’ of 
the Bacchants, the ‘summoning’ of the Bull-god by the women of 
Elis (p. 437). It was this Epiphany, outward and inward, that 
was the goal of all purification, of all consecration, not the 
enunciation or elucidation of arcane dogma, but the revelation, 
the fruition, of the god himself. To what extent these Epiphanies 
were actualized by pantomimic performances we do not know; 
that some form of mimetic representation was enacted seems 
probable from the scene that follows the Epiphany of the Clouds, 
when Strepsiades confused and amazed gropes in bewilderment, 
and bit by bit attains clear vision of the goddesses. 

That the new divinities are goddesses is as near as Aristophanes 
dare go toa skit on Eleusinian rites; that they are goddesses of 
the powers of the air, not dread underworld divinities, saves him 
from all scandal as regards his Established Church. He guards 
himself still further by making his Clouds, in one of their lovely 
little songs, chant the piety of Athens, home of the mysteries. 

The Clouds themselves were as safe as they were poetical. 
Even the Orphies did not actually worship clouds; but their theo- 
gony, their cosmogony, is, as will later (Chap. X1L) be seen, full of 
vague nature-impersonations, of air and ether and Erebos and 
Chaos, and the whirlpool of things unborn. No happier incar- 
nation of all this, this and the vague confused cosmical philosophy 
it embodied, than the shifting wonder of mists and clouds. 

The scene, though it goes on far too long, must have been 
exquisitely comic. With no stage directions probably half the 
trivial and absurd details have been lost, but we can imagine 
that the whole hocus-pocus of an Orphic mystery was carefully 


and in the fragment of a hymn to the Sun preserved by Macrobius, Sat. 1. 23. 22, 
Solem esse omnia et Orpheus testatur his versibus: 

Kéx\vOe TyAEmbpou Slyns Eukavyéa KvKoV 

ovpaviars orpopaduyée mepldpomov alév éNoowy 

ay\ae Led Ardvuce, marep wovtov, marep ains, 

"Hye mayyevérwp mavalohe xpuccopeyyés, 
words which might have been sung by Sokrates in his basket. 


33— 


bo 
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mimicked. We can even imagine that Sokrates was dressed 
up as an initiating Silen, such a one as is depicted in the relief 
in fig. 147. 


We can also imagine that in Athens it was hard to be an 
Orphic, a dissenter, a prig, a man overmuch concerned about his 
own soul. We have seen how against such eccentrics the advo- 
cate Demosthenes could appeal to the prejudices of a jury. 
We know that to Theophrastos* it was the characteristic of a 
‘superstitious man’ that he went every month to the priest of 
the Orphic mysteries to participate in these rites, and we gather 
dimly that he did not always find sympathy at home; his wife was 
sometimes ‘too busy’ to go with him, and he had to take the 
nurse and children. 

Plutarch’, sympathetic as he is to some aspects of Orphism, 
yet, in his protest against superstition, says, ‘these are the sort 
of things that make men atheists, the incantations, wavings 
and enchantments and magic, runnings round and _ tabourings, 
unclean purifications, filthy cleansings, barbarous and outrageous 
penances in sanctuaries, and bemirings. And again*, when he 
is describing the hapless plight of the man who thinks that 
affliction comes to him as a punishment for sin, ‘It is useless 
to speak to him, to try and help him. He sits girt about with foul 
rags, and many a time he strips himself and rolls about naked in 
the mud; he accuses himself of sins of omission and commission, 
he has eaten something or drunk something or walked in some 
road the divinity forbade him. This morbid habit of self- 
examination is a thoroughly Orphic trait. Pythagoras‘ advised 
his disciples to repeat these lines to themselves when they went 
home at night: 


‘What have I done amiss? what of right accomplished ? 
What that I ought to have done have I omitted to do?’ 


‘When he is at his best,’ Plutarch goes on, ‘and has only a slight 
attack of superstition on him he will sit at home, becensed and 


1 Theoph. Char. xxv. 

2 Plut. de Superstit. x11. ris deodamovias Epya kai rdOn xarayédaoTa Kal pryuata 
kal KWjMaTa Kal yonTetar Kal maryetar Kal mepidpoual Kal Tummavicmol Kal adxdOapror 
pev Ka@apuoi, pumapal 5é ayvetar, BapBapor dé kal mapdvomor mpds iepots KoNacuol Kal 
Tpomn\akto pol. 

3 Plut..de Superstit. vi. + Diog. Laert. Vit. Pyth. x1x. 
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bespattered, with a parcel of old women round him, hanging all 
sorts of odds and ends on him as though, as Bion says, he were 
a peg. Such rites as those described by Plutarch were not late 
decadent inventions, though we hear of them mainly from late 
authors ; they were primitive savageries revived with new spiritual 
meaning by the Orphics. Herakleitos' refers to them: ‘polluted 
they are purified with blood, as though if a man stepped into mud 
he should be purified by mud.’ 

This is the shady side of Orphism, the way it had of attaching 
to itself ancient, obscure and even degraded rites, the more obscure 
the easier to mysticize. It was this shady side that Plato hated, 
against which he protested. In the Republic? he says ‘seers 
and mendicant quacks besiege rich men’s doors, exhibiting books 
by Musaeus and Orpheus...... and in accordance with these they 
perform sacrifices, inducing not only individual persons but whole 
cities to believe that you can obtain freedom and purification from 
sins, while you are still alive, by sacrifices and performances that 
might please a child, and that there are things they call “rites,” 
which will release us from suffering after we are dead, and that 
if we do not perform them, then there are fearful things in store 
for us. The Orphics, alas, fell before the temptation, always 
assailing the theologist, to enforce his moral and religious precepts 
by the terrors of another world; there can be little doubt that 
the lower class of Orphic priest in some fashion sold indulgences. 
The fearful things with which the uninitiated were threatened, will 
be discussed when we come to the question of Orphic eschatology. 


THE LIKNOPHORIA. 


The tearing of the bull is, however mysticized, a savage orgy ; 
the purification by mud and clay can never have been pleasing. It 
is a relief to turn to another Orphic ceremonial of more genial 
content—the Liknophoria, the carrying of the liknon. 

In discussing the worship of Dionysos Liknites at Delphi, a 
worship attended, it will be remembered, by a secret sacrifice per- 

1 Herakleit. frg. 130, Bywater, caOalpovrac 6é aiuare mrawduevor Womep dy el Tus 


és mov éuBas myo arovifo.ro. 
* Plato, Rep. 364 zB. 
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formed by priests who bore the specially Orphic name of Hosioi, 
Holy Ones, we have seen the liknon in use as a cradle for the infant 
god (p. 401). It will further be noted that Dionysos Liknites is, 
like the infant Ploutos in the cornucopia, only an anthropomorphic 
presentation of the new-born fruits of the earth, of the fruits 
whether of spring or autumn; he is a male form of Kore the 
earth-daughter. The ceremony of ‘waking’ him was primarily 
but a mimetic summons to the earth to bring forth her fruits 
in due season. 

On the relief m fig. 146 in the Glyptothek at Munich’ we 
see a shovel-shaped liknon, of a shape that might well serve 
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Fic. 146. 


for a cradle ; but it contains not a child, only grapes and leaves, 
and the phallic symbol of animal life. The relief, of Hellenistic 
date, represents a peasant going to market; he carries fruits 
and some animal slung on a stick over his shoulder, and he 
drives in front of him a cow with her calf tied on to her. He is 


1 Munich Glyptothek, No. 601. Schreiber, Hell. Reliefbilder, Taf. 80 a. 
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passing a sanctuary of Dionysos; a wine cup and torches and a 
thyrsos are seen to the left. Up above is asecond little shrine with 
a Herm, whether of Hermes or Dionysos it is impossible to say. 
High in the middle of the main building is an elaborate erection, 
on the top of which is set up the sacred liknon. 

We are at once reminded of a fragment of Sophocles?: 


‘Go on your road, 
All ye the folk of handicraft who pray 
To Ergane, your bright-eyed child of Zeus, 
With service of your posted winnow-corbs,’ 


The passage is of interest because it shows that the liknon, the 
harvest basket, though undoubtedly used in the cult of Dionysos, 
was nowise confined to him. Athene Ergane, goddess at first no 
doubt of ‘works’ in the Hesiodic sense, of tilth? rather than of 





Fie. 147. 


weaving and handicraft, was, as has been previously shown (p. 300), 
only another Kore, the local Earth-daughter of Athens. To her 
rather than to the work-fellow of Hephaistos, the liknon full of 


1 Soph. frg. 724, oTarois 
_ Alkvowst mpoorpérecbe. 

2 I have already discussed the liknon in connection with the fragment of 
Sophocles in the Classical Review, vol. v1. p. 270. In the Thorwaldsen collection 
at Copenhagen there is a relief closely analogous to that in fig. 146. <A liknon 
is erected on a column: above it appears a large goat’s head, see Schreiber, Relief- 
bilder, Taf. cx1. 1. 
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fruits was a fit offering, and in solemn consecration it was set up, 
erected (ctatov), as on the relief. The word ‘erected’ is used no 
doubt to mark the contrast with other ceremonies of the carrying 
of the liknon (Liknophoria). 

This setting up of the liknon was too open and public a matter 
to be a mystery. It was a mere offering of first-fruits whether to 
Athene or Kore or Liknites. But in the service of Liknites there 
was an element of mystery, the birth of the divine child, and it is 
largely in connection with the cult of Dionysos that the liknon takes 
on mystic developments. It is an excellent imstance of determined 
Orphic mysticizing. 

In the relief? reproduced in fig. 147 we have what is manifestly 
a Dionysiac mystery. The neophyte is in the act of being 
veiled; he may not look at the lzknon, with its fruit and sacred 
symbol, which will presently be placed upon his head. A satyr 
holds it in readiness, and behind the neophyte is a Maenad with 
her cymbal. 


The veiling of the head marks the mysterious character of the 
ceremony. We see it again in the delicate piece of stucco-work from 
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the Farnesina palace reproduced in fig. 148, and now in the Museo 


1 Baumeister, Denkmiiler, p. 449, fig. 496. Campana, op. plast. 45. An almost 
identical relief on a ‘Campana’ terracotta is in the Kestner Museum at Hanover. 
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delle Therme at Rome. The scene is clearly one of initiation ; 
the thyrsos carried by the boy with head closely veiled marks it as 
a mystery of Dionysos. A priest is unveiling an object on what 
seems to be an altar. Unfortunately the stucco is much damaged 
and what the object is cannot be certainly made out; it looks like 
a liknon in shape*. In any case the ceremony of veiling at a 
Dionysiac mystery is clear. Behind the officiating priestess is a 
cista, containing no doubt the further sacra of the rite. The 
scene takes place in a sanctuary, indicated by a column and a 
sacred tree. 

The custom of veiling survives for us in the ritual veil of the 
bride and the widow, but we have almost emptied it of its solemn 
ancient content. The bride veils herself, it is usually supposed, out 
of modesty. It is therefore with some surprise we learn that in the 
primitive church bridegroom as well as bride was veiled. This 
custom, according to the Abbé Duchesne’, obtained till quite re- 
cently in France and still obtains in the Armenian Church. At 
the actual moment of the ceremony, apparently as an integral 
part of it, the priest spreads over bride and groom together a long 
red veil, the flammeum of the Romans. In the Coptic ritual the 
veil is white, but is spread alike over man and woman. 

The real symbolism of the veil, which indicates neither modesty 
nor chastity, comes out when we examine classical usage. The 
question was raised long ago by Plutarch‘ ‘Why do men veil their 
heads when they worship the gods and uncover them when they 
wish to do honour to men?’ Plutarch is better at asking questions 
than at answering them, but, among the various odd solutions he 
propounds, he gives one suggestive clue, viz. that the custom was 
analogous to those of the Pythagoreans. Pythagorean, as we have 
seen, spells Orphic revival of primitive usage. 

The real reason of the custom comes out in the ceremonial 
known as the Sacred Spring (ver sacrum), which Festus?’ de- 
scribes as follows: ‘The Sacred Spring was a rite of dedication 
among the Italians. Under the pressure of extreme disasters 


1 Helbig, Museo delle Therme, no. 1122. Fig. 148 is drawn from a photograph. 

* Since the above was written and the drawing in fig. 148 made, I have examined 
the original, and find that the obscure object is a liknon; the main outline and 
even the handle can be clearly made out. 

% Duchesne, Origines du culte chrétien, p. 416. 

ct Delkin hin (A), dai 9. 5 Festus, p. 379. 
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they used to make a vow that they would sacrifice all animal 
things born to them in the spring next ensuing. But as it seemed 
to them a barbarous thing to slay innocent boys and girls, when 
they came to adult years they veiled them and drove them out 
beyond the boundaries of their state’ Whether the horrid 
practice of the ‘Sacred Spring’ is real or imaginary, does not 
for our purpose greatly matter. One thing is clear: the practice 
of veiling symbolized, was the equivalent of, dedication. The 
bride and bridegroom alike are veiled because they are dedicated 
in the mystery of marriage, consecrated, made over to the powers 
of life. The penitent is veiled because he dedicates himself as 
atonement for sin; the widow is made over to the powers of death, 
primarily no doubt as a substitute for her sacrifice, her ‘devotio’ 
of herself to the ghost of her dead husband. Alcestis* when she 
returns to the upper air is veiled and silent, and must so remain 
for the space of three days; she is consecrate to Hades: 
‘Thou mayst not hear sound of her spoken words 


Till she be disenhallowed from the gods 
Of the nether earth and see the third day’s light.’ 


The old meaning of devotion to the gods survives now-a-days 
only in the beautiful ceremonial of the Roman Church, known in 
popular parlance as ‘taking the veil,’ and even here its dread 
significance has been softened down by the symbolism of a mystic 
marriage ; the ‘devotio’ for life is blended with the ‘devotio’ for 
death? 

In fig. 146 the liknon has been set up (etatov), on high, in 
open evidence; it contains simply an offering of first-fruits with 
the added symbol of the phallos; it is sacred, but nowise myste- 
rious. It forms in this particular monument a part of the worship 
of Dionysos, but it might belong, as already noted, equally well 
to any and every god or goddess of harvest to whom first-fruits 
were due. In figs. 147 and 148 the liknon has become part of 
a mystery cult; it 1s about to be put on the head of the 
worshipper: he is veiled and may not look upon it. What are 
the elements of mystery and how were they imported ? 


1 Hur. Alc. 1144. The ritual word d@ayvionra, disenhallowed, marks the 
primitive meaning, getting rid of the pollution of the dead; it is a form of aorpom7. 

2 For the whole subject see ‘ Le voile d’oblation,’ S. Reinach, Acad. des Inscrip- 
tions, C.R. 1897, p. 644. 


Xx] The Liknophoria 523 


In discussing the religion of Dionysos it has been seen that, at 
Delphi, he was worshipped as Liknites. Hesychius! thus explains 
the title: ‘ Liknites, a name of Dionysos, from the cradle in which 
they put children to sleep. The liknon, the shovel-shaped basket 
used for the carrying of fruits, served in primitive days another 
purpose, that of cradle for a child. 

On the vase-painting? in fig. 149, from a red-figured cylix in the 
Museo Gregoriano of the Vatican, we see the wicker-work liknon in 





Fic. 149. 


use as a cradle. The baby Hermes, wearing his broad petasos, sits 
up in his léknon looking at the oxen he has just stolen. One of them 
turns round surprised at the strange little object he sees, and 
gently snuffs the cradle. Maia, the mother of Hermes, comes up 
in consternation and holds out a protesting hand. It is the scene 
described in the Homeric hymn’, though, as usual, the vase-painter 
is independent in matters of detail : 


‘Straightway did goodly Hermes back to his cradle hie, 
And round his shoulders pulled the clothes, as when a babe doth lie 
All snug and warm in swaddling bands. And—for he loved it well— 
Tight in his left hand held he his lyre of tortoise-shell.’ 


The Thyiades, as has been noted (p. 401), awakened the child 
Liknites. Of the actual ceremony of ‘awakening’ ancient art 
has left us no record; but on a sarcophagus in the Fitzwilliam 
Museum* at Cambridge (fig. 150) we have a scene depicted that 


1 Hesych. s.v. 2 Baumeister, Denkmiiler, vol. 1. p. 680, fig. 741. 

3 Hom. Hymn. Mere. 150. 

4 Cat. 31. Pashley, Travels in Crete, 1837, vol. 1. p. 37. A very similar 
representation of Liknites carried by two Satyrs occurs on a sarcophagus in the 
Naples Museum. Dr Hans Graeven kindly pointed out to me a majolica plate 
in the Kestner Museum at Hanover on which oddly enough exactly the same scene 
oceurs. Clearly it is a copy from an ancient sarcophagus. The only addition 
is that the group stands against the background of a mediaeval landscape. 
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looks like a reminiscence of some such ceremonial. On the front 
face of the sarcophagus is represented the triumphant procession 
of Bacchos; at one of the ends is the scene of the carrying of the 
infant god. The two men, one bearded, the other youthful, grasp 
the liknon by its convenient handles, and emerge hurriedly from 
behind a curtain slung between two trees. The curtain and the 
flaming torches point to a mystery scene enacted by night. 





Inve, i15{0 


Nothing certain is known of the details of the ceremony, but 
it may be conjectured that at a given signal the birth of the 
sacred child was announced, and the attendants issued from 
behind a screen of some kind, bearing the child in a lknon. 
The vase-painting in fig. 151 from a hydria in the Museum at 
Constantinople? offers a close analogy to Liknites, the child in the 
cradle, and throws instant light on his primitive significance. The 
vase is of somewhat late style, about the turn of the 5th and 4th 
centuries B.C., the drawing only indifferent, but the subject-matter 
all important. The scene is at Eleusis. Of that we are sure, 
because Triptolemos is present with his winged car and the corn- 
ears he is about to carry through the world. The side figures 
in the top row of vases of this class are always subordinate, usually 
difficult of interpretation. The figure in the left-hand corner is 
Aphrodite, by this time tediously omnipresent. The group to 


1 §. Reinach, Revue Arch. 1900, vol. xxxv1. p. 87. The vase has been more 
fully interpreted by Dr Svoronos, Journal d’Archéologie et Numismatique, 1901, 
p- 387. 
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the right cannot certainly be named, but the seated woman is 
known to be a priestess from the great temple-key she holds over 
her right shoulder. On the lower row the interpretation of the 
central group is certain. Ge rises from the ground, watched by 





lites tay l- 


two goddesses; one to the right bears a gold lance; she is 
obviously Athene. The group to the left, of two women, one 
holding a torch, represents Kore and Demeter. 

The scene represented is clearly the birth of a divine child at 
Eleusis. The birth of such a child! was, as will later be seen 
(p. 551), proclaimed by the hierophant at some moment during 
the celebration of the Mysteries: ‘Brimo has borne a child 
Brimos, but such a mystery would scarcely be represented openly 
on a vase-painting. A simpler name lies to hand. The child rises 
out of a cornucopia, symbol of fertility. He ws the fruits of the 
earth. He is solemnly presented to Athene because Eleusis gave 
to Athens her corn and her mysteries. Art could speak no 
plainer. On vases representing Eleusinian scenes, e.g. the sending 
forth of Triptolemos, Plouton, who is none other than Ploutos, 
Wealth, is represented as an aged man, white-haired, carrying 
a cornucopia full of fruits?; but here we have the young Ploutos, 
the babe who is wealth itself. In like fashion the liknon is either 

] 


The birth of Brimos is discussed later (p. 548). 
* B. M. Cat. £183. Myth. and Mon. Ancient Athens, p. liii, fig. 9. 
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a basket for fruits or a cradle for a child. It is all the same 
beautiful symbolism that refuses coldly to discriminate between 
the human and the natural, that sees in marriage the plough, 
in man the sower, in earth the mother, and in the fruits of the 
earth the new-born child. 

When we realize that the /iknon is, as it were, a cornucopia 
that for human fruit becomes a cradle, we naturally expect that, 
in its mystical sense, it will be a symbol of new birth, that Liknites 
will be connected with a doctrine of palingenesia, a sort of spiritual 
resurrection. The Orphics had their doctrine of palingenesia, but 
the symbolism of the liknon was to them mainly of purification, 
to which they added that of rebirth. The history of how this 
came to be is a curious and instructive chapter in the development 
of primitive mysticism. 


The locus classicus on the Liknon is the commentary of Servius 
on Virgil’s! words in the first Georgic, where among the stock 
implements of Demeter he notes the mystica vannus Iacchi. So 
confused and confusing is the commentary that it has gone far to 
make the liknon or vannus mysterious. 

Virgil first enumerates all the heavy agricultural implements: 
the ploughshare’s heavy strength, the slow rolling waggons, the 
irksome weight of the mattock, and next he notes 


‘Slight wares entwined of wicker work that Celeus made for man, 
Frames of arbutus wood compact, Iacchus’ mystic fan.’ 


If we were left with Virgil only we should conclude that the 
fan was a fan, i.e. a thing with which to cause wind, to ventilate? 
and, as it was an instrument of Demeter, we should further 


1 Virg. Georg. 1. 165, 

Virgea praeterea Celei vilisque supellex, 

Arbuteae crates, et mystica vannus Iacchi. 
Serv. ad loc. Id est cribrum areale. Mystica autem Iacchi ideo ait quod Liberi 
Patris sacra ad purgationem animae pertinebant: et sic homines ejus Mysteriis 
purgabantur, sicut vannis frumenta purgantur. Hine est quod dicitur Osiridis 
membra a Typhone dilaniata Isis cribro superposuisse: nam idem est Liber Pater 
in cujus Mysteriis vannus est: quia ut diximus animas purgat. Unde et Liber ab 
eo quod liberet dictus, quem Orpheus a gigantibus dicit esse discerptum. Nonnulli 
Liberum Patrem apud Graecos Acxvirny dici adferunt; vannus autem apud eos 
Nixvoy nuncupatur; ubi deinde positus esse dicitur postquam est utero matris 
editus. Alii mysticam sie accipiunt ut vannum vas vimineum latum dicant, in 
quod ipsi propter capacitatem congerere rustici primitias frugum soleant et Libero 
et Liberae sacrum facere. Inde mystica. 

2 Mr Andrew Lang (Custom and Myth, p. 36) conjectures that the ‘use of the 
mystica vannus Iacchi was a mode of raising a sacred wind analogous to that 
employed by whirlers of the tundun or bull-roarer’; but with his accustomed 
frankness Mr Lang owns that like Servius he is ‘only guessing.’ 


—— 
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suppose that this fan was used for ventilating, for winnowing her 
corn. We should still be left with two unanswered questions: 
(1) ‘why was a winnowing fan, a thing in constant use in every- 
day life, “mystic”?’ and (2) ‘how had the winnowing fan of the 
corn-goddess become the characteristic implement of the wine- 
god?’ These two difficulties presented themselves to the mind of 
Servius, and he attempts to answer them after his kind. He does 
not fairly face the problem, but he tells us everything he can 
remember that anybody has said about or around the matter. His 
confused statement is so instructive it must be quoted in full: 


‘The mystic fan of lacchus, that is the sieve (cribrum) of the 
threshing-floor. He calls it the mystic fan of Iacchus, because the 
rites of Father Liber had reference to the purification of the soul, 
and men were purified through his mysteries as grain is purified 
by fans. It is because of this that Isis is said to have placed the 
limbs of Osiris, when they had been torn to pieces by Typhon, 
on a sieve, for Father Liber is the same person, he in whose 
mysteries the fan plays a part, because as we said he purifies 
souls. Whence also he is called Liber, because he liberates, and 
it is he who, Orpheus said, was torn asunder by the Giants. 
Some add that Father Liber was called by the Greeks Liknites. 
Moreover the fan is called by them /iknon, in which he is said to 
have been placed directly after he was born from his mother’s 
womb. Others explain its being called “mystic” by saying that 
the fan is a large wicker vessel in which peasants, because it is of 
large size, are wont to heap their first-fruits and consecrate it to 
Liber and Libera. Hence it is called “ mystic”. 

If by ‘mystic’ is meant hopelessly and utterly unintelligible, 
the fan of Iacchos certainly justifies its name. Servius leaves us 
with a ‘vannus’ that is at once a sieve, a winnowing fan and 
a fruit basket, with mysterious contents that are at once a purified 
soul, an infant and a dismembered Dionysos, leaves us also with 
no clue to any possible common factor that might explain all three 
uses and their symbolism. 

To solve the problems presented by Servius it is necessary 
briefly to examine the evidence of classical authors as to the 
process of winnowing and the shape of winnowing fans’. So far 


1 For the full discussion of this subject I may refer to papers, ‘ Mystica Vannus 
Iacchi,’ I published in the Journal of Hellenic Studies, 1903, p. 292, 1904, p. 241, 
and B.S.A. x. 1903 and 1904, p. 144. 
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we have assumed that a winnowing fan is a basket, but when we 
turn to Homer we are confronted by an obvious difficulty. 

It happens by an odd chance that we know something of the 
shape of the instrument for winnowing used in Homeric days. 
It was a thing so shaped that by a casual observer it could be 
mistaken for an oar. Teiresias' in Hades foretells to Odysseus what 
shall befall him after the slayimg of the suitors: he is to go his 
way carrying with him a shapen oar, until he comes to a land 
where men have no knowledge of sea-things, and a sign shall 
be given to him where he is to abide. Teiresias thus instructs 
him: 

‘This token manifest I give, another wayfarer 

Shall meet thee and shall say, on thy stout shoulder thou dost bear 


A winnowing fan, that day in earth plant thou thy shapen oar 
And to Poseidon sacrifice a bull, a ram, a boar.’ 


The word used is not liknon; it is a@npndovyos, chaff-destroyer, 
but none the less it is clear that the ancient instrument of 
winnowing was, roughly speaking, shaped like an oar?; confusion 
between the two was possible. Such an instrument might well 
be called a fan, and of some such shape must have been the 
primitive winnower. It is obviously quite a different thing from 
the liknon of the reliefs, the fruit basket. A thing shaped like 
an oar would not be easily carried on the head, nor would it 
suggest itself as a convenient cradle for a baby. 

The way in which this primitive winnowing fan was used is 
clear from another Homeric passage*. In the fray of battle the 
Achaeans are white with falling dust, just as 


‘When in the holy threshing floors away the wind doth bear 
The chaff, when men are winnowing. She of the golden hair 
Demeter with the rushing winds the husk from out the grain 
Divideth, and the chaff-heaps whiten and grow amain.’ 


1 Hom. Od. x1. 127, 
ommére kev 6H Tor Evu~BANuwEvos aANos OdiTns 
on aOnpnrovyov exe ava pardiuw wu 
Kai T0TE On yaln mnkas evjpes EpeTmov KTN. 
In the Odysseus Acanthoplex of Sophocles the winnowing fan was called by another 
of these descriptive epithets. Eustathius has preserved the line 
wos aOnpd8pwrov dpyavov pépwr. 
That it was understood to be simply the rrvoyv is clear from Porphyry (De antr. 
nymph. 35)...as mrvov nyetcOar civac tiv Kowynv. Eustathius (§ 1675) pertinently 
observes mA\dtn yap Oadaccla To épeTuov Kal mAdTH xXEpoata TO TTvOP. 
2 Odysseus is figured on gems with a broad-bladed oar, see Inghirami, Galleria 
Omerica ., Harrison, Myths of the Odyssey, pl. 30. 
3 Hom. Il. v. 499. 
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The wind is the natural winnower, but man can help the wind 
by exposing the mixed chaff and grain. This he throws up on 
the winnowing fan against the wind, the wind blows away the 
chaff and the heavier grain falls to the ground. The best in- 
strument with which to do this is naturally an oar-like pole, 
broadened at the end to serve as a shovel. Such an instrument 
was the mtvov or winnowing fan: 

‘As when from a broad winnowing fan, in a great threshing floor, 

The pulse and black-skinned beans leap out the whistling wind before 

Sped by the winnower’s swinging, so the bitter arrow flew 

From Menelaos glancing far nor pierced his corslet through!’ 

Here the joint work of the wind and the human winnower is 
clearly shown. 

A basket of the shape of an old-fashioned coal-scuttle could 
be used to scoop up the grain and toss it against the wind. It 
would not be so convenient as the oar-shaped winnowing fan, 
because the labourer would have to stoop to shovel up the grain, 
but it would hold more grain and would serve the second purpose 
of an ordinary basket and of a child’s cradle. Primitive man is 
not averse to these economies. 

The liknon and the vannus alike begin as winnowing fans and 
end as baskets for corn or fruit. The liknon of the Hellenistic 
reliefs and the vannus of Virgil are made of wicker-work; the 
fan of Homer shaped like an oar was made of sterner stuff, 
probably of wood. This may be gathered from a pathetic frag- 
ment of the Proteus of Aeschylus? where some one tells of 


‘The piteous dove who feeding beats and breaks 
Her hapless breast amid the winnowing fans.’ 


The winnowing fan is essentially and necessarily an instrument 
of Demeter. This Virgil knew, though he knew also that it had 
passed into the service of Iacchos. Theocritus* at the end of his 
harvest Idyll prays 


1 Hom. Jl, xin. 588, 

as 8 br’ do maréos mrvdpw pmeyddnv Kar’ dw 

OpwoKxwow Kiapot weNavdxpoes 7) EpéBiv Aor 

mvowm bro Nuyupn Kal ALKuNTHpos Epwn. 
2 Aesch. frg. 194, ap. Athen rx. p. 394. 
8 Theoer, Id. vit. 155, 

as éml cwp@ 
avis eye maga méya mrivov. 
Cf. rytas evjpes Eperudv of the oar of Odysseus. The scholiast on Theocritus says 


H. 34 
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‘O once again may it be mine to plant 
The great fan on her corn-heap, while she stands 
Smiling, with sheaves and poppies in her hands.’ 


The ‘great fan’ here, as the word wa€acpe ‘fix’ or ‘plant’ 
shows, must have been the oar-shaped fan, not the basket. The 
basket, the light thing of osier carried on the head, is mainly 
characteristic of Dionysos. An epigram in the Anthology! 
enumerates the various instruments of the worship of Bacchos, 
the rhombos, the fawn-skin, the cymbals, the thyrsos, and 


‘The timbrel lightly carried with its deep and muttering sound, 
The liknon often borne aloft on hair with fillet bound.’ 


We have then, it is clear, two implements in use in ancient 
days for winnowing; distinct in shape and made of different 
materials. The ‘chatf-consumer’ of Homer, called also a ptwon, 
made of wood and later of iron, is an oar-shaped implement with 
a long handle; the liknon proper, the vannus of Virgil, is a shovel- 
shaped basket made of wicker work. The only factor common to 
the two is that they are both winnowers. There the resemblance 
ends. The ptwon remained a simple agricultural tool, the liknon, 
the winnow-corb, became ‘mystic’ because of its function as a 
purifier and because of its second use as a cradle for the mystery- 
babe. In it was carried the phallos, the symbol of life; hence it 
was reverently veiled. The confusion between the two is entirely 
caused by our modern terminology, which uses the word ‘fan’ to 
translate both Xéxvov, ‘winnow-corb, and mrvov, ‘ winnow-fork’ or 
‘shovel.’ The religion of Dionysos, and with it the Orphic 
mysteries, adopted the liknon, the winnow-corb, and left the ptuon, 
the winnow-shovel, to Demeter. 


The diverse shapes of the liknon have been discussed at 
length because they are of vital importance for the understanding 
of Orphic mysteries and Orphic mysticism. The shift from 
winnowing fan to fruit basket marks the transition from agriculture 
to vine culture, from Demeter to Bacchos, and the connecting link 
is Bromios. The vine-growers have no use for the winnowing fork 


bray b€ Nekp@vrac Kal cwpetiwor Tov mupov KaTa pécov Tyyviovce TO mrvov Kal THY 
Opwakny karéGevro, For the modern representative of the @pivaé still used in Crete 
I may refer to my article in the Hellenic Journal, 1903, p. 303, fig. 9. 

1 Anthol. Palat. v1. 165. 
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but they were once grain-growers, and they keep the liknon-basket 
in their worship. 

Moreover, and this is the most curious and conclusive evidence, 
though they have turned their winnowing fans into fruit-baskets, 
they by an instructive and half unconscious confusion take over 
from the winnowing fan its proper symbolism and apply it to the 
fruit-basket. 

The winnowing fan symbolized purification; as the husk is 
separated from the grain so is evil winnowed away from good; 
it mattered little whether the separation was effected by an actual 
fan (wtvov) or by a sieve (kdoxivov)'. Plato?, whose mind was 
charged with Orphism, knew that all purification is discernment, 
separation, from the outward cleansing of the body to that inner- 
most purification which is ‘the purging away by refutation of all 
prejudice and vain conceit within the soul.’ We have kept among 
our sacraments the outward washing with water, but we have lost 
the lovely and more intimate symbolism of the liknon. Yet we 
still remember that ‘ His fan is in his hand and he will throughly 
purge his floor.’ 

The symbolism of the basket of first-fruits was quite other; it 
was the sign of plenty, of new life, of the birth of fruits and 
children. But the Orphic cannot forget purification; his fusion 
of new and old is at the back of all his confused mysticism that 
baffled Servius. The fan he knows symbolizes purification, but 
the basket is the cradle of the new-born Liknites. He sees in 
a flash how he can connect the two. Was not the child torn 
asunder? is it not that divine dismembered life by which all men 
are purged and consecrated and born anew? It even seems to 
him full of a wondrous significance that this divine dismembered 
life should be carried on the head, the seat of the divine reason, and 
he invents a story of a nymph, with an old Satyr name, Hippa’, 
who carried the liknon on her head and symbolized the soul. 
Charged with all this symbolism we cannot wonder that the liknon 
as fan for winnowing, as sieve for sifting, as basket for first-fruits, 

1 rréov according to Vaniéek is from the root pu, meaning to cleanse, which 
in its various modifications gives us rip mvéw. KkédoKwoy like xeoxtoy is a reduplicated 
form of sak, ska, ski to separate. The symbolism of the sieve will be discussed 
later. In meaning it is identical with cribrum; both are ‘ separators.’ 

2 Plat. Soph. 2268, réca n roa’rn didkptors...\éyeTar Tapa mavTov Kabapuds TLS. 


3 Procl. in Plat. Vim. m. 124 c, p, and 11.208 p, According to Proclus, p. 171 ¥, 
Orpheus wrote a discourse on Hippa. 


34—2 
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as cradle for a child, was, as Harpocration? tells, ‘serviceable for 
every rite of initiation, for every sacrifice.’ 


The rite in which the liknon was used, and that a rite of 
supreme importance for the understanding of Orphic mysteries, 
has been reserved to the end—the rite of marriage. 

On the engraved gem? in fig. 152, signed by the artist Tryphon, 
the scene represented is the marriage, or possibly the initiation 





Fia. 152, 


and marriage ceremonies in one, of Eros and Psyche. The subject 
is of course mythological, but none the less is it a transcript of 
actual usage. Eros and Psyche, both closely veiled, are led by 
a sacred fillet in the hand of the Eros who bears the nuptial 
torch. Another Eros to the right unveils a seat or couch, 
Over the veiled heads of bride and groom a third Eros holds 
the liknon full of fruits. 

That the /cknon was carried at marriage ceremonies is known 
also from literary sources. Plutarch? says it was the custom at 


1 Harpocrat. s.v. 76 Nixvov mpds macav TedeTHy Kal Ouolay émiTHsevov. 

2 Miiller-Wieseler, m. 54. The gem was formerly in the Marlborough Coll. 
It is published in phototype and discussed by Dr Furtwiingler, Ancient Gems, 
pl. vu. ii. p. 339, It is now in the Boston Museum of Fine Arts. The antiquity 
of both the artist’s signature and the gem itself is accepted by Prof. Furtwingler, 
but has been questioned by many competent archaeologists. As I have not seen 
the original I am unable to express any certain conviction. For a full account of 
the controversy see Boston Museum Annual Report, xx1v. 1900, p. 88. 

3 Plutarch or the author of the ‘ Proverbial sayings of Alexander’ (Prov. Alex. 
xvi. 1255), véuos nv AOnv not év Tots yduors aupilary matda Nikvoyv Bactagovta dpTrwr 
mréwy eita emiheyew “Equyov kakov evipov tmevov. 
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Athens at marriages that a boy whose parents were both alive 
should carry a liknon full of loaves and then pronounce the words 
‘Bad have I fled, better have I found.’ The fact that the boy 
must have both parents alive, ie. that he should be uncon- 
taminated by any contact however remote with the unlucky spirits 
and influences of the dead, shows clearly that here again the 
carrying of the liknon was a fertility charm, a charm to induce 
the birth of children and all natural wealth and increase. In 
a marriage rite the symbolism of Liknites, of fruit and child, 
could not be forgotten. The scholiast to Kallimachos! says ‘in 
old days they were wont to lull babies to sleep in likna as an 
omen for wealth and fruits,’ and Servius says, as already noted 
(p. 527), it was the custom to do this the moment the child was 
born. 

But the liknon in the marriage rite became not merely a 
fertility charm but the symbol of spiritual grace. This is clear 
from the words of Suidas*. The boy, he says, carried branches of 
acanthus and acorns as well as loaves. If Suidas is right, these 
ruder natural products were only present as being earlier first-fruits 
before man made loaves of corn, but Suidas says he carried them 
and pronounced the formulary signifying as in a riddle the change 
to what is better, for the wreath of oak and acanthus signified 
what was bad. It was this mysticizing of everyday things that 
irritated the plain man, that seemed to him at once foolish and 
pretentious; this it was that raised Demosthenes to his angry 
protest: ‘You bid your mystics,’ he says to Aeschines*, ‘when 
you have daubed them with mud and purified them with clay, say 
“Bad have I fled, better have I found,” pluming yourself that no 
one has ever before uttered such words, you, he goes on, ‘ who are 
kistophoros and liknophoros.’ Had not every plain man pronounced 
the words at his marriage and meant by them—increase of income 
and family ? 

The ‘mystic fan of Iacchos’ was used in marriage rites. This 

1 Schol. ad Kall. Hymn. ad Jov. 48, év yap Neixvots TO Taharoy KareKolusCov Ta Bpépn 
TovTov Kai Kaprrovs olwvifduevor: Nikvoy ovv TO KbaKwwov 7) TO KovYLoy ev w Ta TaLdla 
tiéaow. For similar modern customs see Mannhardt, Mythologische Forschungen, 
‘Kind und Korn,’ p. 366. It is very interesting to find that in the ‘ Modern Carnival 
in Thrace’ observed by Mr Dawkins (see p. 439, n. 2) the old nurse Babo carries the 
child in a Xixve. 


* Suidas, s.v. puyov xaxév, e'pov duewov, and Hesych. s.v. 
* Dem. de Cor. § 313. 
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brings us face to face with the question—did Orphic mysteries 
include a mystic marriage? The Orphics worshipped, as has 
been seen (p. 498), both Mother and Son; they mysticized the 
birth of the Son ; did they look back before the birth and mysticize 
the marriage of the Mother? On @ priori grounds we should 
expect they did. A religion based on the belief of possible union 
with the divine had everything to gain from the symbolism of 
marriage. Happily we are not left to @ priori speculation; we 
have positive evidence that Dionysiac mysteries contained a sacred 
marriage and that Orphics mysticized it. 


THE SACRED MARRIAGE. 


By a most unhappy chance our main evidence as to the Sacred 
Marriage of the mysteries comes to us from the Christian Fathers ; 
their prejudiced imaginations see in its beautiful symbolism only 
the record of unbridled license. We may and must discredit 
their unclean interpretations, but we have no ground for doubting 
the substantial accuracy of their statements as to ritual procedure. 
They were preaching to men who had been initiated in the very 
mysteries they describe, and any mis-statement as to ritual would 
have discredited their teaching. 

Clement’ in his ‘ Exhortation’ wishes to prove the abominable 
wickedness of Zeus and says that he became the husband of his 
daughter in the form of a snake. He adds: ‘The token of the 
Sabazian mysteries is the snake through the bosom, and this snake 
gliding through the bosom of the initiated is the proof of the license 
of Zeus.’ Arnobius* too holds that the ceremony of the snake is 
but a witness against Zeus. He adds the important detail that 
the snake was of gold. It was let down into the bosom and taken 
away from below. The gold snake is in itself evidence of the 
simple symbolic innocence of the rite. 

1 Strictly speaking a iepa ctumsés. These rites are probably of earlier origin 
than the patriarchal institution of monogamy. 

* Clem. Al. Protr. 16, DaBafiwv yodv uvornpiwy ctuBorov Tots uvovpévors 6 dia 
Koé\tou Beds. Spdkwv 6é éoriw ovTos dieAkduevos TOO KdATOU THY TeAoULEVWY EEYXOS 
axparias Aids. The meaning of dia xd\rov and with it bd KédArov is sufficiently 
evident from this passage. Any possible doubt is removed by the use of td xé\rov 
in Lucian’s Alexander, c. 39. 

3 Arnob. c. gent. v. c. 21, ipsa novissime sacra et ritus initiationis ipsius quibus 


Sebadiis nomen est, testimonio esse potuerunt veritati, in quibus aureus coluber in 
sinum dimittitur consecratis et eximitur rursus ab inferioribus partibus. 
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The snake ceremony of Sabazios is of course the relic of a very 
primitive faith, of the time when the snake was the god. We are 
reminded of the story told of Philip of Macedon (p. 397) and his 
fear that Olympias was the bride of a divine snake. As civiliza- 
tion advanced the sacred marriage would take a purely human 
form. 

Clement! again gives invaluable evidence. Happily he has 
preserved for us the symbols or tokens of initiation into the 
mysteries of the Great Mother in her Asiatic form as Cybele. 
‘The symbols, he says, in his gross and ignorant blasphemy, 
‘will abundantly excite your laughter, though on account of the 
exposure you will not be in laughing condition: I have eaten from 
the timbrel, I have drunk from the cymbal, I have carried the 
kernos, I have gone down into the bridal chamber.’ The first 
three tokens are, as has been already shown (p. 155), practically 
identical with the tokens of Eleusis and relate to the solemn 
partaking of first-fruits; the last is a manifest avowal of a Sacred 
Marriage. The word zacrtos? here used means bridal chamber or 
bridal bed. It is roughly the equivalent of @aXapos, and like 
it had a hieratic as well as a secular use. The houses of the gods 
are built after the pattern of the dwellings of men. 

It is curious and interesting to find that a aortas, a bridal 
chamber, existed in the sanctuary of the Great Mother at Phlya. 
The anonymous author of the Philosophoumena® or ‘ Refutation of 
all Heresies’ tells us the Bacchic rites of Orpheus ‘ were established 
and given to men at Phlya in Attica before the establishment of 
the Eleusinian rite of initiation.’ These rites were those of her 
ealled the Great One. At Phlya there was a bridal chamber 
(7acras) and on the chamber were paintings, existing to the 


' Clem. Al, Protr. 11. 15, ra ciuBora ris wuicews Tavrys...€x TUmmdvou &payor, 
€k KuUBaXov Emtov* exepvopbpynca* bro Tov macrov bréduy. Tatra odx UBpis TA cUMBoda, 
ov x\eUn TA puvoTHpLA; 

* The uses of the word zracrds are discussed by Sir Richard Jebb in commenting 
on v. 1207 of the Antigone of Sophocles, App. p. 263, where the suggestion is made 
that the sasras was some interior portion or arrangement in the @d\apos. 

* Philosophoumena, ed. Cruice, v. 3, reréXeorat 6€ Tadra (ra Baxxixa TOU ‘Oppéws)... 
mpo Tis...ev “Eevoive Tederis, ev ProvodyTs THs "ATTLKi}s, po yap Tav >EXNevewlwy 
pruornplov éorl [ra] év TH ProwbvTe THs eyouevns MeyaXns Opyia. tore dé macras év 
avTn, éml dé THs Tact ados eyyeypamra beéxpt onuEpov ) TavTwy Tov elpnmev ww doywr 
iééa. moda ev oiv éo7l Ta éml rhs macrados exelyns éyyeypauuéva’ mepl wy kal 
TI\ovrapxos movetrac Abyous év rais mpds ’Eumedoxdéa déxa BiPdos. Whether the 
maotas is here bridal chamber or bridal bed it is impossible to decide; it may 
have been a sort of decorative baldacchino. That mracrés meant sometimes bed, 
not chamber, is clear I think from the title tacropépos applied to Aphrodite. 
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authors own time, representing the whole semblance of what 
has been described. On the subject of the many representations 
Plutarch wrote in his ten books against Empedokles. Unhappily 
the treatise by Plutarch is lost and the author of the Philo- 
sophoumena only describes one painting, which will be discussed later 
(Chap. XI.) in relation to the theogony of Orpheus. At present 
it is important to note the one fact that in a primitive home of 
Orphism there was a sacred bridal chamber. In such a chamber 
must have been enacted a mimetic marriage. 

Nor was it only at Phlya that a marriage chamber existed and 
a marriage ceremonial was enacted. At Athens itself was such a 
chamber, and our evidence for its existence is no less an authority 
than Aristotle, In his discussion of the official residences of the 
various archons he notes that in past days the King Archon used 
to live in a place called the Boukolion near to the Prytaneion, 
‘And the proof of this is that to this day the union and marriage 
of the wife of the King Archon with Dionysos takes place 
there.’ 

In a place called the ‘cattle shed’ the Queen Archon was 
married to Dionysos. The conjecture lies near to hand that in 
bygone days there was a marriage to a sacred bull. We are 
reminded that the worshipper of Sabazios was said to ‘herd’ the 
god (p. 419). Be that as it may, at the festival of the Anthesteria 
the Queen Archon was ‘given in marriage’ to Dionysos, and from 
the author of the Speech against Neaira? we learn how dread and 
sacred was the rite. 

The mother of Neaira, a base-born alien, had on behalf of the 
city performed the ‘unspeakable sacrifice’; she had seen what 
none but an Athenian woman might see; she had entered where 
none but the Queen Archon might enter; she had heard what 
none might hear; she had administered the oath to her celebrants, 
fourteen in number, one for each of the altars of Dionysos, ad- 
ministered it on the sacred baskets before they touched the holy 
things. The oath was written on a stone stele set up by the 


1 Arist. De Rep. Ath. m1. 5 (p. 118), éru nai viv yap ths Tod BaciNéws yuvarkos 7 
ctppetis evtadda yiyverar T@ Acoyicw kal 6 yauos. Rutherford and Hude bracket 
kat 6 yamos. I see no reason for this. By Aristotle’s time the old matriarchal 
ctupecis Was regarded as a regular patriarchal yauwos. The double expression marks 
a transitional attitude of mind. 

2 [Demosthenes], in Neaer. § 73. The sources for the ceremony in the Boukolion 
are fully given by Dr Martin Nilsson, Studia de Dionystis Atticis, p. 156. 
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altar in the ancient sanctuary of Dionysos in the marshes, opened 
but once in the year at the festival of the marriage. It was set 
there in secret because it was too holy to be read by the many; 
the letters were dim with age; so the orator called for the sacred 
herald and bade him read it that the court might hear how ‘holy 
and pure and ancient were its prescriptions.’ 


The Oath of the Celebrants. 


‘T fast* and am clean and abstinent from all things that make 
unclean and from intercourse with man and I celebrate the 
Theoinia and the Iobaccheia to Dionysos in accordance with 
ancestral usage and at the appointed times.’ 


Unhappily though we have the oath of purity we know 
nothing definite of either the Theoinia or the Iobaccheia®, Only 
this much is certain, a sacred marriage was enacted by a woman 
high-born and blameless, and that marriage was a mystery. 


At Athens Dionysos is bridegroom, not new-born child. This 
is one of the shifts from Son to Father that constantly occur in 
Greek mythology. The Christian Fathers see in it evidence of 
incest, but the horrid supposition is wholly gratuitous. It has 
been shown in detail (p. 260) that the Mother and the Maid are 
two persons but one god, are but the young and the old form of 
a divinity always waxing and waning. It is the same with the 
Father and the Son; he is one but he reflects two stages of the 
same human life. We are perplexed because both Father and 
Son in the religion of Dionysos take on many names: Sabazios, 
Dionysos, Bacchos, Iacchos, Zagreus. Each reflects some special 
function, but each is apt to be both Father and Son. The Romans 
in their dull way, with little power for intense personification, 
leave the simple truth more manifest. Libera the Mother has 
a Son Liber, a child, but even with them the inevitable con- 
fusion arises, the child Liber grows up and becomes ‘ Father 


Liber,’ 


l ayiocredw Kal elut kaSapa Kal ayvn dd Te Tav d\Nwy Ta ov KabapevdyTwy, Kal am’ 
avdpos cuvovcias. 

* The club rules of the lobacchoi, noted p. 474, do not deal with the mysteries 
of the cult. 
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Another bridal chamber in the cult of Dionysos remains to be 
noted, and one of special significance. On his way from Sekyon 
to Phlius Pausanias! came to a grove called Pyraea. In it there 
was a sanctuary of Demeter the Protectress and of Kore. ‘Here 
the men celebrate a festival by themselves, and they give up the 
place called the Bridal Chamber (Nup¢dova) to the women for 
their festival. Of the images of Dionysos and Demeter and Kore in 
the Bridal Chamber the faces only are visible.’ Here, as manifestly 
at Athens, the marriage service of Dionysos was accomplished by 
women; the men leave them alone with their god. If any one, 
Pentheus-like, charges these holy women with license, this plain 
primitive prescription refutes his impiety. 

From the evidence of Aristotle and Pausanias we may be sure 
that the marriage rites, so grossly libelled by Christian Fathers, 
were not the products of their own imaginations. Their wilful 
misunderstanding is an ugly chapter in the history of human 
passion and prejudice. Now and again, when they seek an 
illustration for their own mysteries, they confess that the pagan 
mysteries of marriage were believed by the celebrants to be 
spiritual. Epiphanios? says ‘some prepare a bridal chamber and 
perform a mystic rite accompanied by certain words used to the 
initiated, and they allege that it is a spiritual marriage’; and 
Firmicus® by a happy chance records the social formularies. ‘ Not 
only words, he says, ‘but even nuptial rites occur in their sacred 
mysteries, and the proof of this is the greeting in which the mystae 


hail those just initiated by the name of “ brides”: 


“A light upon the shining sea— 


The Bridegroom and his Bride.”’ 


A mimetic marriage was, it is clear, an element in the rites 
of Dionysos and an element mysticized by the Orphics. Equally 
clear is it that in the ceremony of waking Liknites and in the 
story of Zagreus we have as another element the birth of a child. 
At present we have no evidence of definite connection between 


We 1, iit, Il Sh 

2 Epiph. L. I. T. 11. p. 255, and Iren. 1. 18, p. 89, of uev vuuddva KaracKevd fover 
kal potaywylav émiredovor per’ emippnocewy Tiwwy Tols TeNovmévois Kal TvEvMaTLKOV 
yauov packovow elvat. 

3 Firmicus Mat. de Ev. Pr. Relig. p. 38 c, neque verba solum sed etiam ritus 
nuptialis sacris mysticis intercurrisse indicio est solemnis gratulatio qua mystae 
recens initiatos sponsarum nomine consalutabant—xaipe viugre, xatpe véov POs. 
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the two. At Athens in the Boukolion we have a marriage rite 
but no birth rite, at Delphi in the waking of Liknites we have 
a birth but no marriage. When the mysteries at Eleusis are 
examined we find, as will shortly be seen, that the two rites— 
the marriage and the birth—were in close and manifest con- 


nection. 


ORPHIC ELEMENTS IN ELEUSINIAN RITUAL. 


The question may fairly be asked—are we entitled to use 
evidence drawn from Eleusinian mysteries to elucidate Orphic 
ceremonial? or in other words have we any clear evidence that 
the worship of Dionysos in the form known as ‘ Orphic’ came to 
Eleusis and modified the simple rites of the Mother and the 
Maid ? 

These simple rites have been already examined. It has been 
shown from the plain evidence of the Eleusinian ‘tokens’ that 
the rites of Eleusis were primarily rites of a harvest festival, that 
the ceremonies consisted of elaborate purification and fasting, 
followed by the removal of the taboo on first-fruits, and the conse- 
quent partaking of the sacred kykeon and the handling of certain 
sacred objects. I have advisedly devoted no separate chapter 
to the Eleusinian Mysteries because all in them that was not 
a primitive harvest festival, all or nearly all their spiritual signi- 
ficance, was due to elements borrowed from the cult of Dionysos. 
We have now obtained some notion, fairly clear if fragmentary, of 
the contents of Orphic and Dionysiac rites; we have examined the 
Omophagia of Crete, the Liknophoria of Delphi and the Sacred 
Marriage of Athens and Phlya, and we are able to begin the 
enquiry as to whether and how far these rites are part of the 
ritual of Eleusis. 

Before attempting to answer this question it may be well to 
resume briefly the literary evidence for the affiliation of Dionysos 
to the Eleusinian goddesses. The actual fact of his presence 
at Eleusis must be established before we consider the extent 
and nature of his influence on Eleusinian rites. 

1 Tn the ‘ Modern Carnival in Thrace’ (J.H.S. 1906, p. 192) the various elements 


of the cult of Dionysos, the child in the basket, the marriage, the death, the resur- 
rection, are all still loosely united in a folk-drama; see commentary by Mr Dawkins. 
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a. JLacchos at Eleusis. 


Dionysos at Eleusis is known by the title of Iacchos. The 
locus classicus for Iacchos of the mysteries is of course the chorus 
of the Mystae in the Frogs of Aristophanes?: 


CHORUS (unseen). 
Tacchus, O lacchus ! 
Iacchus, O Iacchus ! 


XANTHIAS. 
That’s it, sir. These are the Initiated 
Rejoicing somewhere here, just as he told us. 
Why, it’s the old Iacchus hymn that used 
To warm the cockles of Diagoras! 


Dionysus. 
Yes, it must be. However, we'd best sit 
Quite still and listen, till we’re sure of it. 


CHORUS. 

Thou that dwellest in the shadow 
Of great glory here beside us, 
Spirit, Spirit, we have hied us 

To thy dancing in the meadow! 
Come, Iacchus; let thy brow 
Toss its fruited myrtle bough; 

We are thine, O happy dancer; O our comrade, come and guide us! 

Let the mystic measure beat: 
Come in riot fiery fleet ; 

Free and holy all before thee, 

While the Charites adore thee, 

And thy Mystae wait the music of thy feet! 


XANTHIAS. 
O Virgin of Demeter, highly blest, 
What an entrancing smell of roasted pig! 


Dionysus. 
Hush! hold your tongue! Perhaps they'll give you some. 


CHoRUS. 
Spirit, Spirit, lift the shaken 
Splendour of thy tossing torches! 
All the meadow flashes, scorches: 
Up, Iacchus, and awaken! 
Come, thou star that bringest light 
To the darkness of our rite, 
Till thine old men dance as young men, dance with every thought 
forsaken 
Of the dulness and the fear 
Left by many a circling year: 
Let thy red light guide the dances 
Where thy banded youth advances 
To be joyous by the blossoms of the mere! 


The lovely hymn to Iacchos, as choragos of the mystae of 


1 Ar, Ran. 324. 
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Demeter, is speedily followed by a second hymn’ to the goddess 
herself—the Fruit-bearer : 


One hymn to the Maiden; now raise ye another 
To the Queen of the Fruits of the Earth. 

To Demeter the Corn-giver, Goddess and Mother, 
Make worship in musical mirth, 


The blend of the smell of roast pork and the odour of mystic 
torches, of buffoonery, and ecstasy, is the perfect image of the 
fusion of old and new. 

In the ritual hymn of Delphi, already noted (p. 416), Dionysos, 
who in the proemium is addressed by his titles as god of a cereal 
drink, as Bromios and Braites, is when he leaves Parnassos and 
comes to Eleusis hailed by his new name Iacchos?: 


‘With thy wine cup waving high, 

With thy maddening revelry, 
To Eleusis’ flowery vale 

Comest thou—Bacchos, Paean, hail! 
Thither thronging all the race 
Come, of Hellas, seeking grace 

Of thy nine-year revelation, 
And they called thee by thy name, 
Loved Iacchos, he who came 

To bring salvation, 
And disclose 
His sure haven from all mortal woes,’ 


Sophocles? in the Antigone invokes the god of many names 
for the cleansing of sin-stricken Thebes, but being an Athenian 
he remembers the god of the mysteries of Eleusis : 


‘Thou of the Many Names, delight and wonder 
Of the Theban bride, Child of the pealing thunder, 
Thou who dost rule over Italia’s pride 
And at Eleusis in Deo’s bosom wide 
Dwellest, Deo, she the mother of all, 
Bacchos, Bacchos, on thee we call.’ 


Bacchos at Thebes, but, when the poet remembers the noc- 


1 Ar. Ran. 382. 
2 The text as emended by Dr Weil runs as follows, see Bull. de Corr. Hell. x1x. 
[Oivoba]Xes 6é xeupl mad- 
Awv d[érlas evOéos [ody ota-] 
Tpows Euores wuxovs [’ENe]v- 
civos av[Penoeildes 
Evol & id Baxx’ w if[é TMajav: 
[€0vos &v0’| admav “ENados 
yas alu(i) élvvaéras [pircov] éx[dr]racs 
épylwy do[iwy “la]k- 
xov [k\eler oJé Bporots mévwr 
@é[as] 5 bp|uov [dAvzov]. 
3 Soph. Ant. 1115, rov raulav “laxxov. The title raulas points, I think, to the 
rites dispensed, ‘steward of the mysteries.’ 
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turnal rites of the mysteries, the name Jacchos comes irre- 
sistibly back : 
‘Thou who dost lead the choir 
Of stars aflame with fire, 
Of nightly voices King, 
Of Zeus offspring, 
Appear, O Lord, with thine attendant maids 
The Thyiades, 
Who mad and dancing through the long night chant 
Their hymn to thee, lacchos, Celebrant.’ 

For Iacchos at the Eleusinian mysteries we are not left to 
the evidence of poetry alone. Herodotus? tells how, when Attica 
was being laid waste by Xerxes, Dicaeus, an exile, happened 
to be with Demaratos, a Lacedaemonian, in the Thriasian plain. 
They saw a great cloud of dust coming from Eleusis, so great 
that it seemed to be caused by thirty thousand men. They were 
wondering at the cloud, and they suddenly heard a sound, and 
the sound seemed to Dicaeus to be ‘the mystic Iacchos.’ De- 
maratos did not know about the sacred rites at Eleusis, and he 
asked what it might be that they heard. Dicaeus, who took the 
sound to be of ill omen to the Persians, explained it as follows: 
‘The Athenians celebrate this festival every year to the Mother 
and the Maiden, and any Athenian or other Greek who wishes 
is initiated, and the sound that you hear is the cry “ Iacchos,” 
which they raise at this feast.’ 

The accounts is interesting because it shows that ‘the 
Tacchos’ was a ritual cry, one easily recognizable by an Athenian, 
just as now-a-days we should recognize Alleluia or Hosanna. 
That the mysteries at Eleusis were still in the main of local 
import is clear from the fact that'a Spartan did not recognise 
the cry. . 

Iacchos gave his name to one of the days of the Eleusinian 
mysteries—the 20th of Boedromion (Sept., Oct.). On this day 
he was taken from his sanctuary in Athens, the Iaccheion, and 
escorted in solemn procession to Eleusis. Plutarch?, in comment- 
ing on lucky and unlucky days, says he is aware that unlucky 
things sometimes happen on lucky days: for the Athenians had 

} Herod. vir. 65, kal of palverdar thy pwvqy eivae Tov pvoTixdy laKxov...kal Thy 
puvnv THs axovers ev TavTH TH OpTH laxxafovce. 
2 Plut. Cam. x1x. 15, The word used for the ceremony of escorting is variously 


efaryew, mpowéurev, and once éedavvew, see Foucart, Les Grands Mystéres d’Eleusis, 
p. 121 (1900), and Roscher, s.v. lacchos. 
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to receive a Macedonian garrison ‘even on the 20th of Boedro- 
mion, the day on which they lead forth the mystic Iacchos.’ 


Tacchos then was the name by which Dionysos was known at 
Eleusis, his mystery name par excellence for Athens. It is im- 
portant to note what special form of the god the name expressed. 

Strabo! says vaguely, ‘they call Dionysos, Iacchos, and the 
spirit (Sa/uova) who is leader of the mysteries of Demeter’; but 
vagueness is pardonable in the particular connection in which 
he speaks, as he is concerned to show the general analogy of 
all orgiastic rites. Mythologists have too readily concluded 
that Iacchos is a vague title denoting a sort of ‘genius of the 
mysteries, and ‘the mystic Iacchos’ has come to mean anything 
and nothing in particular. 

But Suidas? is quite BRC he notes that Iacchos means 
‘a certain day, ‘a certain song, but he puts, first and foremost, 
what is the root idea of Iacchos, he is ‘Dionysos at the breast.’ 
Iacchos at Eleusis is not the beer-god, not the wine-god, but 
the son-god, ‘child of Semele, the wealth-giver’” the same as 
Liknites, ‘He of the cradle, whom, year by year on Parnassos, 
the Thyiades wakened to new life (p. 401). 

Iacchos had his sanctuary at Athens and was received as 
a guest at Eleusis. Never, so far as we know, had he temple 
precinct or shrine at Eleusis, and his name occurs very rarely 
in inscriptions. He is a god made by the Athenians in their 
own image; they were guests at Eleusis, so their god was a 
guest. He is as it were a reflection of the influence of Athens 
at Eleusis. 

Another point must be noted. Zagreus, it has been seen, is 
a god of ritual rather than poetry, Iacchos is of poetry rather 
than ritual, of poetry touched and deepened by mysticism. He 
is just so much of the religion of Dionysos as the imaginative 
Athenian can face. We never hear that Iacchos was a bull, there 
is no legend that he was torn to pieces. Sophocles‘, the most 

1 Strab. x. 3. 11, "laxyév re cal Acévucov kadovor kal rov apynyéerny TOY puornplov 
ris Ajunrpos daluova. An inscription of Roman date has [dal]uove méupar laxxwe, 
see Ed. “Apx. 1899, p. 215. We are reminded of the Agathos Daimon, the spirit of 
wealth (p. 33). 

2 Suidas, s.v.”Iaxxos. Lucret. rv. 1160, ‘ tumida et mammosa Ceres est ipsa ab 


Taccho.’ % Schol. ad Ar. Ran. 479, Deuwednu’ "laxxe movrodira. 
4 Soph. frg. 782, ap. Strab. xv. p. 687, see p. 378. 
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orthodox of poets, knows he has horns, but he sends his horned 
Iacchos to dwell in fabulous Nysa, 


‘Where no shrill voice doth sound of any bird,’ 


and for the rest he is compact of torchlight and dancing. 

The learned Nonnus!, who is steeped in Orphism and a most 
careful ritualist, seems to hit the mark when he makes Jacchos 
the latest born of the divine Bacchic incarnations. According 
to Nonnus, Iacchos is the child of Aura by Bacchus, and is 
presented by his father to Athene, and Athene adopted him, and 
gave him the breast that before him none but Erechtheus had 
sucked. Here we have a manifest reminiscence of Jacchos as 
‘Dionysos at the breast. Nonnus goes on to say how the 
nymphs, the Bacchae of Eleusis, received the new-born child 
with dance and song, and they hymned first Zagreus son of Per- 
sephone, next Bromios son of Semele, and third in order Iacchos. 

So shadowy, so poetical are the associations that cluster 
round the name Iacchos, that, if Iacchos were our only evidence 
of Dionysos at Eleusis, I should be inclined to believe his in- 
fluence was in the main late and literary. It is to ritual we 
must look for evidence more substantial. 


It is perhaps worth noting that Pansanias?, in mentioning 
a trivial ritual taboo, notes that it is common to the mysteries 
of Eleusis and the teaching of Orpheus. He is speaking of the 
temple of the Bean-Man (Cyamites), but is uncertain of the origin 
of the name and cult, and knows he is treading on delicate 
ground, so he contents himself with saying darkly, ‘Whoever 
has seen the rite at Eleusis, or has read what are called the 
sayings of Orpheus, knows what I mean.’ More than once, in 
examining a sanctuary of Demeter or Kore, he stops to note 
that local tradition attributed its foundation to Orpheus. Thus 
at Sparta® he saw a temple of Kore the Saviour, and ‘some 
say Orpheus the Thracian made it, but others Abaris who came 


1 Nonn. xiv. 951 ff. 
kal rpirarw véov tuvov érecuapaynoav “laxxw 
Kal xopov dyiréNecTov avexpovcayTo moNtrat 
Laypéa xvdaivovres aua Bpoulw Kal "laxxw. 
That the child Iacchos at Eleusis became an element in Orphic teaching is evident. 
from the primitive form of the Baubo legend expressed in an Orphic hymn and 
quoted in full by Clement, Protr. 21. 26. 
cs 12 iy Biffa 2h 3 Patt Ase 2: 
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from the Hyperboreans.’ Here the diverse tradition is unanimous 
as to Northern influence. The Lacedaemonians believed, he says, 
that Orpheus taught them to worship Demeter of the Under- 
world, but Pausanias himself thinks that they, like other people, 
got it from Hermione’. No great importance can be attached to 
these floating traditions, but they serve to show that popular 
belief connected the worship of the Mother and the Maid with 
Orpheus and the North. We are inclined to connect the rise 
of their worship exclusively with Eleusis, so that local tradition 
to the contrary is of some value. 

But the real substantial evidence as to the presence and 
influence of Orphic rites and conceptions at Eleusis is drawn 
from the Eleusinian ceremonial itself. Of the three main Orphic 
mysteries examined, the Omophagia, the Liknophoria, and the 
Sacred Marriage, two, the Liknophoria and the Sacred Marriage, 
are known with absolute certainty to have been practised at 
Eleusis. 

The first and perhaps the most profound and characteristic of 
Orphie rites, the Omophagia, is wholly absent”. The reason is not 
far to seek. The Omophagia, deep though its spiritual meaning 
was, 1s In its actual ritual savage and repulsive. We have seen 
a rite closely analogous practised by primitive nomadic Arabs. 
The cultus at Eleusis is, as has already been shown, based on 
agricultural conditions; the emergence of Eleusis was primarily 
due to the fertile Rarian corn plain. A god who comes to Eleusis, 
who is affihated by this agricultural people, will shed the bar- 
barous side of his worship, and develope only that side of his 
nature and ritual that is consonant with civilised life. A god 
can only exist so long as he is the mirror of the people who 
worship him. Accordingly we find, as might be expected, that it 
is the Dionysos of agriculture, and of those marriage rites that go 
with agriculture, who is worshipped at Eleusis, worshipped with 
the rites of the Liknophoria and of the Sacred Marriage. 


1 Pp. mr. 14. 5. 

2 The singular and very peculiar ritual of bull-sacrifice described in the Kritias 
of Plato, and represented on imperial coins of Ilium, has recently been elucidated 
by Dr von Fritze (‘Troja und Ilium,’ Beitrdge, pp. 514, 563). It probably took 
place at Eleusis, cf. C.I.A. m1. 467, #pavro dé rots Muarnplos rods Bovis év ’EXevoive 
7TH Ovolg. But this ceremony I believe to have been part of the primitive ritual 
of Poseidon at Eleusis, which, interesting though it is, does not here concern us, 
Of an Omophagia at Eleusis the ‘tokens’ contain no trace, though the bull-ritual 
of Poseidon may have facilitated the affiliation of Dionysos, 


H. 35 
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b. The Liknophoria at Eleusis. 


The Liknophoria as an element in the rites at Eleusis is clearly 
shown in the monument reproduced in figs. 153—155. The design 
forms the decoration of a cinerary 
urn! (fig. 153) found in a grave near 
a Columbarium on the Esquiline Hill. 
The scenes represented are clearly 
rites of initiation. In fig. 154 we see 
Demeter herself enthroned ; about her 
is coiled her great snake caressed by 
the initiated mystic. To the left 
stands a female torch-bearer; she is 
probably Persephone. This scene re- 
presents the final stage of initiation 
(€vromTeia), where the epoptes is ad- 
mitted to the presence and converse 
of the goddesses. Eiaaeioe. 

The remainder of the design (fig. 155) is occupied by two 








Fie. 154. 


1 Helbig, Cat. 1168, Museo delle Terme, Rome, published and discussed by 
E. Caetani Lovatelli, Ant. Mon. illustr. p. 25 ff., tav. m—1IVv. 

2 The mystic initiated holds a club. He is probably Herakles, who, according 
to tradition, was initiated in the mysteries at Agrae._ 
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preliminary ceremonies of purification, the sacrifice of the ‘mystic’ 
pig already discussed (p. 152) and the lzknon ceremonial. It is 
on this last that attention must be focussed. The candidate is 
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seated on a low seat (@povos); his right foot rests on a ram’s 
head which doubtless stands for the ‘fleece of purification’ 
(p. 24); he is veiled and in his left hand carries a torch; above 
his head a priestess holds a liknon. It is remarkable that the 
liknon in this representation, unlike those previously discussed, 
contains no fruits. This can scarcely, I think, be accidental. 
When the artist wishes to show fruits in a sacred vessel, he is 
quite able to do so, as is seen in the dish of poppy heads held 
by the priest to the right, where perspective is violated to make 
the content clear. The absence of the fruits is best, I think, 
explained on the supposition that the liknon is by this time 
mysticized. It is regarded as the winnowing fan, the ‘ mystic fan 
of Iacchos,’ rather than as the basket of earth’s fruits. It is held 
empty over the candidate’s head merely as a symbol of purifica- 
tion. This explanation is the more probable, if the scene be, as is 
generally supposed, a representation of Eleusinian mysteries, but 
of Eleusinian mysteries held not at Eleusis but at Alexandria. 
The vertical corn-ears on the head of Demeter, the fringed 


35—2 
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garment of the youth who handles the snake, and the scale 
pattern that decorates the cover of the urn itself (fig. 153), all 
find their closer analogies in Egyptian rather than indigenous 
Greek monuments. 


A Liknophoria, it is clear, was part of Eleusinian ritual. But 
the question naturally arises—did not Dionysos borrow the liknon 
from Demeter rather than Demeter from Dionysos? It is almost 
certain that he did not. Dionysos was worshipped as Liknites 
at Delphi before he came to Eleusis. Moreover, in the Eleusinian 
‘tokens’ the confession is not ‘I have carried the liknon, but 
‘I have carried the kernos.’ That Kernophoria and Liknophoria 
were analogous ceremonies, both being the carrying of first-fruits, 
is possible; that they were identical is improbable. Dionysos 
borrowed the liknon from his own mother, not from her of Eleusis. 

Far more complete and satisfactory is the evidence for the 
Sacred Marriage and the Birth of the holy child. These were 
as integral a part of the mysteries of Eleusis as of the rites of 
Sabazios and Dionysos. 


c. The Sacred Marriage and the Sacred Birth at Hleusis. 


Iacchos, we have seen, was defined as the child Dionysos ‘at 
the breast, but for any ceremony of his birth or awakening under 
the name of Iacchos we look in vain. Jacchos is Athenian; no one 
ventured to say he was born at Eleusis, but by a most fortunate 
chance the record is left us of another Mother and Son at Eleusis, 
and we know too that the marriage of this Mother and the birth 
of this Son were the central acts, the culmination, of the whole 
ritual of its mysteries. We owe this knowledge to the anonymous 
treatise which has already furnished the important details as to 
the Mysteries of Phlya. 

The author of the Philosophowmena! is concerned to prove that 

1 This passage is of such cardinal importance that the text is given below. The 
birth of Brimos and the ‘ ear of grain reaped’ are often cited separately as elements 
in Eleusinian rites, but so far as I know their substantial identity has never been 
noted, nor has attention been called to the fact that they are both Dionysiae 
(Thraco-Phrygian) elements. The text is that of Cruice, Philosophowmena, Paris 
1860, p. 170. Aéyovar dé airév, pyal, Ppiryes kal ‘yAoepdv ordxuy TebEpicuevoy’ Kal 


wera Tovs Ppiyas “APnvaio uvodvres ’EXevolvia, kal émideckvivtes Tols émomTevovot TO 
‘ : ; Ca a 
péya Kat Oavsacrov Kal TeNerdTaTov émomrTiKoy Exel voTHpLov, Ev oLway TEDEpicmévor 
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the heretical sect of the Naassenes got their doctrine from cere- 
monials practised by the Phrygians. The Phrygians, the Naassene 
says, assert that god is ‘a fresh ear of grain reaped.’ He then 
goes on to make a statement to us of supreme importance. ‘And 
following the Phrygians the Athenians, when they initiate at the 
Eleusinian rites, exhibit to the epoptae the mighty and marvellous 
and most complete epoptic mystery, an ear of grain reaped in 
silence. And this ear of grain the Athenians themselves hold to 
be the great and perfect light that is from that which has no form, 
as the Hierophant himself, who is not like Attis, but who is made 
a eunuch by means of hemlock and has renounced all carnal gene- 
ration, he, by night at Eleusis, accomplishing by the light of a 
great flame the great and unutterable mysteries, says and cries in 
a loud voice “ Holy Brimo has borne a sacred Child, Brimos,” that 
is, the mighty has borne the mighty; and holy, he (i.e. the Naassene) 
says, is the generation that is spiritual, that is heavenly, that is 
from above, and mighty is he so engendered.’ 

The evidence of the writer of the Philosophowmena is inde- 
feasible, not indeed as to the mystical meaning either he or 
the Naassene he quotes attached to the rites, but as to the rites 
themselves. He describes the rites only to discredit them and 
he quotes an actual ritual formulary. We may take it then as 
certain that to the epoptae at Eleusis was shown as the supreme 
revelation a ‘fresh ear reaped’ and that by night there was 
declared to these epoptae the birth of a sacred Child: ‘Unto us 
a Child is born, unto us a Son is given.’ The close conjunction in 
which the two rites are placed makes it highly probable, though 
not absolutely certain, that the one, the human birth, was but the 
anthropomorphic form of the other, that in fact we have here 
the drama of Liknites, child and fruit, reenacted; the thought is 
the same as that expressed by the vase-painter (fig. 151) where the 
new-born child rises out of the cornucopia of fruits. And last it is 
highly satisfactory to learn, and that from the mouth of a Christian 
writer, that the birth and the begetting were symbolical. The 


otdxuv. ‘O 5€ ordxus otrés éort kal mapa "AOnvalos 6 mapa Tod dxapaxtnplarou pwarnp 
rédevos wéyas Kabdep abros 6 lepopdvrns, ovK drroKekoupéevos ev, Ws O "Artis, evvouxLc- 
pévos 6€ did Kwvelov Kal macav mapyTnuévos Thy capKikiy yéverw vuxtos év ’EXevotve 
id ToNNG tupl TeAGv Ta peydda Kal dppyTa pvoTHpLa Boa kal Kéxparye Néywv ‘iepdv 
érexe réTva Kodpov Bpiud Bpiudy,’ rovréarw loxupa loxvpdv. Ilérva dé eon, pyoly, 
h yéveots ] wvevuwarixy, 7 émoupdvos, 7 dvw" loxupos dé éotw 6 obTw yevvaevos. pynaly 
of course refers to the Naassene not the Hierophant. 
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express statement that the Hierophant partook of some drug 
compelling abstinence cannot have been invented’, 

The author of the Philosophoumena says nothing of the Sacred 
Marriage, though from the birth of the holy Child it might be 
inferred. The confession ‘I have gone down into the bridal chamber’ 
is one of the ‘tokens’ of the mysteries of the Great Mother, but 
we cannot certainly say that it was a ‘token’ at Eleusis; neither 
Clement nor Firmicus nor Arnobius includes it in his enumera- 
tion. We cannot therefore assert that each mystic at Eleusis 
went through a mimetic marriage, but we do know that the holy 
rite was enacted between the hierophant and the chief priestess of 
Demeter. Asterius®, speaking of the various procedures of initia- 
tion at Eleusis, asks—‘is there not there the descent into darkness 
and the holy congress of the hierophant and the priestess, of 
him alone and her alone?’ 

Lucian® adds incidental testimony. In his account of the 
doings of the false prophet Alexander he describes how the im- 
postor instituted rites that were a close parody of those at Eleusis, 
and he narrates the details of the blasphemous travesty. Among 
the mimetic performances were not only the Epiphany and Birth 
of a god but the enactment of a Sacred Marriage. All pre- 
liminaries were gone through, and Lucian says that but for the 
abundance of lighted torches the marriage rite would actually 
have been consummated. The part of the hierophant was taken 
by the false prophet himself. A short time after the parody of the 
marriage ceremony he came in wearing the characteristic dress of 
the hierophant, and, amid a deep silence, announced in the usual 
loud voice ‘ Hail, Glykon,’ and ‘some fellows attending him, Paphla- 
gonians, wearing sandals and smelling of garlic and supposed to 
be Eumolpidae and Kerykes, cried in answer “ Hail, Alexander.”’ 

Lucian’s account of this scurrilous travesty is not pleasant 
reading, but it serves one important end—it enables us to put 
together the two rites, the Sacred Marriage and the Birth of the 


1 So determined are some commentators to see in pagan rites evil where no evil 
is, that Miller has substituted amnpricuévos for rapyrnuévos, thus making nonsense 
of the passage. 

2 Aster. Encom. Mart. p. 113 B, ov éxe? karaBdovov 7d cxorewdv Kal ai ceuval Tod 
lepopavrou mpos Ti iepelav cvvtuxlae udvou mpds mdvnv; 

3 Luc. Alex. 38, ef dé uy moddai joav ai dades Tax’ dv Te kal Tov brs KddArOV 
émpatteTo. pera puKpdy d€ mdhw éonje lepopaytixas éoxevacpévos év ToAAH TH ciwT7 
kal avros méev edeye meyadn TH hwvy in TAvKwy x.7.r. 
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holy Child; but for Lucian the sequence must have remained 
conjectural. We may now be certain that in silence, in darkness and 
in perfect chastity the Sacred Marriage was first enacted, and that 
immediately after the Hierophant came forth, and, standing in 
a blaze of torchlight, cried aloud that the supreme mystery was 
accomplished, ‘ Holy Brimo has borne a sacred Child, Brimos.’ 


The Sacred Marriage! formed part of the ritual of Eleusis, as 
it formed part of the Orphic mysteries of Sabazios and the Great 
Mother, but the further question arises—was this Sacred Marriage 
indigenous at Eleusis or did it, like the religion of Dionysos, come 
from the North? Was Brimo only a title of the Eleusinian 
Demeter? This it would seem was the view of Clement? who 
is not strong in ethnography, but it can I think be shown that 
Clement was wrong. Brimo 7s a form of the Great Mother who 
is also the Maid, but she is a Northern not an Eleusinian form. 
This is clearly evidenced by what we know of her apart from the 
mysteries, 





d. Thessalian influence at Eleusis. Brimo. 


Of Brimos we know nothing save as the mystery child; he is 
the attributive son marking by identity of name the function of 
his mother. Brimo we know as an underworld goddess, and, 
a fact all important for the argument, she comes from Pherae in 
Thessaly. 

In the Alexandra of Lycophron Cassandra thus addresses her 
mother Hecuba?: 


‘Mother, unhappy mother, not untold 

Shall be thy fame, for Brimo, Perses’ maid, 

The Threefold One, shall for her ministrant 

Take thee, to fright men with dire sounds at night, 
Yea such as worship not with torchlit rites 

The images of her who Strymon holds, 

Pherae’s dread goddess leaving unassoiled.’ 


For once Lycophron is intelligible; Hecuba is to be trans- 


1 The Christian Fathers of course regarded the Sacred Marriage as a shameful 
rape. ‘Tertullian (ad nat, um. 7, p. 57 p) asks ‘Cur rapitur sacerdos Cereris si non 
tale Ceres passa est?’ That Tertullian’s view is wrong is sufficiently evidenced by 
the author of the Philosophoumena, loc. cit. 

* Clem. Al. Protr. 1.15, Anods 6€ wvarhpia Kat Avds pds unrépa Anunrpa appodloroe 
cupmokal Kal ujvis...rHs Anos hs 6h xdpw Bpiyuw mpooaryopevdjvar héyerat. 

# Lye. Al. 1175. 
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formed into a hound of the triple Hecate, Thessalian goddess of 
the underworld, and Brimo is but her other name: she is the 
Thessalian Kore. The mystic child at Eleusis was born of a 
maiden; these ancients made for themselves the sacred dogma, 
‘A virgin shall conceive and bear a son.’ It was left to Christian 
Fathers, blending the motherhood of Demeter with the virgin 
mother and the parentage of Zeus, things they did not and would 
not understand, to make of the sacred legend a story of vile human 
incest. 

Brimo, though we find her, in late times, in the very heart of 
the mysteries, belongs with her hell-hounds to a couche of mytho- 
logy obviously primitive. To the popular mind of the uninitiated 
she lapsed into mere bogeydom. Lucian? in his Oracle of the Dead 
brings her in with the rest of the comic horrors of Hades. When 
the underworld decree is passed the magistrates of Hades record 
their votes, the populace holds up its hands, ‘Brimo snorts approval, 
Cerberus yelps his aye.’ 

But Apollonius Rhodius?, writing of things Thessalian, and by 
natural temper inclined always to the serious and beautiful, knows 
of Brimo as terrible and magical, but yet as the Nursing Mother 
(Kourotrophos). When Medea is about to pluck the awful under- 
world root for the undoing of Jason, 


‘Seven times bathed she herself in living founts, 
Seven times called she on Brimo, she who haunts 
The night, the Nursing Mother. In black weed 
And murky gloom she dwells, Queen of the dead.’ 
And the scholiast commenting on the passage says she is Hecate, 
‘whom sorceresses were wont magically to induce (é7rayecO@au); 
and they called her Brimo because of the terror and horror of 
her; and she sent against men the apparitions called Hekataia ; 
and she was wont to change her shape, hence they called her 
Empusa.’ He goes off into fruitless etymology but drops by the 
way a suggestion that may contain some truth, that the name 
Brimo is connected with é8pios, ‘raging,’ the epithet of another 
Thracian, Ares. 
Brimo then, some said, meant the Mighty, some the Angry 
1 Lue. Menippus, 20, cai éveBpiujcaro n Boruc kal trXdKrynoev 6 KépBepos. The 
untranslatable play on the words shows that the name Brimo was taken to imply 


a loud angry noise. 
2 Apoll. Rhod. 11. 861, and schol. ad loc. 
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One. The two, for minds obsessed by the atmosphere of ‘aversion,’ 
are not far apart: the Angry-Raging One is own sister to the 
Angry Demeter, Demeter Erinys. But by their Angry name it is 
not well to address the gods, lest by sympathetic magic you rouse 
the very anger you seek to allay. Brimo may well have been one 
of the Silent Names. 

Brimo is Thessalian, and Thessalian often spells ‘later Thracian.’ 
Brimo is near akin to the Mother Kotys, the mystery goddess of the 
Thracians, but we cannot say that she is herself certainly Thracian. 
For definite evidence of a Thracian element at Eleusis we must 
look to its chief hereditary priesthood, the family from which the 
Hierophant was taken, the Eumolpidae. 


e. Thracian influence at Eleusis. EKumolpos. 


The Eumolpidae must also be the keystone of any contention 
as to Thracian influence at Eleusis, and fortunately we are fairly 
well informed as to their provenance. 

Sophocles! in the Oedipus Coloneus makes the Chorus sing: 


‘O to be there 

Upon the sea shore, where, 

Ablaze with light, 

The Holy Ones for mortals their dread rite 
Nurse, and on mortal lips the golden key 
Is set of celebrant Eumolpidae.’ 


The scholiast? asks the very pertinent question—‘ Why in 
the world have the Eumolpidae presidency over the rites, when 
they are foreigners?’ He proceeds as usual to make several 
puzzled and contradictory suggestions. Perhaps the reason is 
that it was Eumolpos, son of Deiope daughter of Triptolemos, who 


1 Soph. Oed. Col. 1048. I have translated k\ys by key not by seal, although, as 
Prof. Jebb (ad loc.) points out, ‘ there is no evidence for the Eleusinian Hierophant 
putting a key to the lips of the initiated.’ In face of the fact that the key was the 
recognized symbol of priestly office, I incline to think some such ceremony was 
enacted. We know from Hesychius (s.v.) that there was a festival or ceremony 
called ‘ the festival of the keys,’ Epikleidia, but unhappily we have no details and 
cannot use the fact as an argument. 

2 Schol. ad Oed. Col. 1048, ¢nreirac ri Syrore of Evpodrldar Tov TedeTav EEdpxover 
Eévor dvres; elo 6° dv tis OTe dkvovor mpBrov Tov Evpuodrov movnoae tov Anidarns rijs 
Tpimtodéuov Ta év ’EXevotve pvorhpia Kal ob rdv Opaxa kal Todro ioropew “Iotpov év 
TQ Twepi Tav ’Atdkrwy. Axkeoldwpos d¢ weumrov dad Tod mpwrou Evpodrov elvar Tov Tas 
rederas karadeléavra, ypapwy ol'rws ‘ Karouxjoa 6é ri ’ENevoiva ioropovor mpOrov mev 
rovs abtox@évas elra Opaxas rods pera Hvuddrov mapayevouevous mpos Bondelav els Tov 
kar’ ’Epexféws mbdeuov, Tues 6€ pace kal Tov Evpodmov ebpety Thy minow Thy ouvTedov- 
pévnv kar’ éeviavrov év ’EXevotve Ajunrpe kal Kopp.’ 
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first instituted the mysteries at Eleusis, and not the Thracian, 
and this was the view taken by Istros in his book on ‘Things out 
of Order, or perhaps Akesidorus was right; his theory was that 
the Eumolpos who founded the rites was fifth m descent from the 
first Eumolpos. 

Unpleasant facts are always apt to be classed as ‘ Things out of 
Order.’ Facts are facts, but Order is what you happen to like 
yourself. ‘The simple fact cheerfully accepted at Eleusis was that 
the Eumolpidae were Thracians, but the Athenians did not like 
the Thracians, so when they came to Eleusis they proceeded to 
get the unpalatable fact into ‘order.’ One of two things must be 
done, either the Kumolpidae, whose respectability was above im- 
peachment, must be provided with a new and local parentage, they 
must be affiliated to Triptolemos, or the old parentage must be 
removed to a safe and decorous antiquity. Few people feel very 
acutely about what happened five generations ago. 

But all the time historians knew perfectly well what really had 
happened, and Akesidorus proceeds to state it quite simply: 
‘Tradition says that Eleusis was first inhabited by an auto- 
chthonous population, and then by those Thracians who came 
with Eumolpos to help in the war against Erechtheus.’ He lets 
out at last what was at the bottom of the whole complication, 
a fight between Eleusis and Athens and a contingent of Thracian 
auxiliaries. The war had been internecine, for the legend says the 
single combat between Erechtheus and Eumolpos ended in the 
death of both. Athens ultimately emerged to political supremacy, 
but Eleusis, to which Eumolpos first brought his rites, maintained 
her religious hegemony. Athens did what she could. She even 
built herself an Eleusinion and instituted Lesser Mysteries ; there 
was much to-ing and fro-ing of sacred objects, the tepd are 
brought from Eleusis and Iacchos makes a return visit, but the 
actual final initiation takes place at Eleusis and the chief 
celebrant is still to all time a Thracian Eumolpid?. 

Art is not without its evidence as to Eumolpos at Eleusis. 
The simple vase-painter is untroubled by the Eleusinian blend of 

1 [have elsewhere (Myth. and Mon. Anc. Athens, p. lvii ff.) discussed the 
relations of Erechtheus and Eumolpos. The view there expressed as to the 
Eumolpidae and their relation to Thrace and the incoming of Dionysos is confirmed 


by the more detailed and independent examination of the legend by Dr Toepffer, 
Attische Genealogie, p. 40. 


a a, 
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Dionysos and Demeter, and the Thracian origin of Eumolpos. On 
the kotyle in fig. 156, signed by the potter Hieron, and now in 
the British Museum’, he has brought together in friendly comrade- 
ship a group of Eleusinian personages, some of the ancient local 
stock, some of the northern immigrants. All the figures are 
carefully inscribed, so that there is no question of doubtful inter- 
pretation. On the obverse, and plainly occupying the central 
important place, the young local hero Triptolemos starts in his 
winged chariot to carry his ears of corn to the world. Demeter 
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in her splendid robe stands behind him, and ‘Pherophatta’ pours 
out the farewell cup. Triptolemos was, as has already been 
noted (p. 273), originally a local king; it may be he became 
young out of complimentary rivalry with the child Iacchos. 
Behind ‘ Pherophatta’ stands a nymph whom, but for the inscrip- 
tion, we should not have dared to name, ‘ Eleusis.’ Beneath one 
handle, looking back at the group of local divinities, is the seated 
Eumolpos, and near him is a great swan—for Eumolpos is the 


1 Cat. 61, 140; Wiener Vorlegeblitter A. 7. 
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sweet singer. He is the Thracian warrior when he fights Erech- 
theus, but here he holds the sceptre as priestly king; he is, 
Thracian-fashion, compounded of Ares and Orpheus. The centre 
of this reverse picture is occupied by the Thracian Dionysos, with 
his great vine branch, and behind him comes his father Zeus, with 
thunderbolt and sceptre. Dionysos a full-grown man, not babe, 
balances Triptolemos.. Eumolpos is ws @ vis to Poseidon, with 
whom he had close relations. Amphitrite completes the picture, 
a veritable little manual of the mythology of Eleusis. 


f. The Delphic Dionysos at Eleusis and Agrae. 


Another class of vase-paintings, in date nearly a century later 
than that of Hieron, bring before us Dionysos at Eleusis, but 
they depict him as an incomer, not from Thrace, but from the 
half-way station of Delphi. A polychrome vase of the 4th cen- 








Fie. 157. 


tury B.c., formerly in the Tyskiewicky Collection? (fig. 157), puts the 
matter very clearly. The central figure is Demeter, crowned and 
sceptred, sitting on an altar-like throne. To the right is Kore with 
her torches. She turns towards Dionysos. He too is seated, as 
becomes a god, and he holds his thyrsos. He is seated, but on 
what a throne! He is seated on the omphalos. To the ancient 
mind no symbolism could speak more clearly; Dionysos is 


1 For polychrome fac-simile see Coll. Tyskiewicky, Pl. x. The vase is now in 
the Museum at Lyons. 
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accepted at Eleusis; he has come from Delphi and brought his 
omphalos with him. We are apt to regard the omphalos as 
exclusively the property of Apollo, and it comes as something 
of a shock to see Dionysos seated quietly upon it. We have 
already (p. 319) seen that Apollo took it from Ge, took the 
ancient symbol of Mother Earth and made it his oracular throne ; 
but at Delphi men knew that it had another and mystical content. 
It was the tomb of the dismembered Dionysos. The tradition 
that Dionysos was buried at Delphi is recorded again and again 
by lexicographers, Christian Fathers, and Byzantine historians ; 
but the common source of their information seems to be the 
Atthis of Philochoros (8rd cent. B.c.). Malalas!, in his Chronicles 
(6th cent.), tells the story of how Dionysos was chased from 
Boeotia, and ended his days at Delphi, ‘and the remains of him 
are buried there in a coffin (€v cop@). And his gear is hung up 
in the sanctuary, as the learned Deinarchus says in his history 
of him. And the learned Philochoros gives the same account 
in his exposition about Dionysos himself; his tomb is to be seen 
near the gold Apollo. It may be conjectured that there is a sort 
of basis on which he writes “Here lies the dead Dionysos the 
son of Semele.”’ We need not attach serious importance to what 
is ‘conjectured,’ as the conjecture seems to be rather of Malalas 
than Philochoros, but it is clear that Philochoros recorded a tra- 
dition that the tomb of Dionysos was at Delphi. Tatian® identifies 
the tomb of Dionysos with the omphalos. 


The vase in fig 157 does not stand alone. The Ninnion pinax’, 
though details in its interpretation remain obscure, is clear on this 
one point—the influence of Delphi on the Mysteries. 

In the discussion of this difficult and important monument 
I shall confine myself to such points as seem to me certain and 
immediately relevant. The inscription at the base tells us that 
it was dedicated by a woman ‘Ninnion’ to the ‘Two Goddesses.’ 
The main field of the pinax is occupied by two scenes, occupying 


1 Malalas, Chron. u. p. 45, ed. Bonn. The sources are fully given in Lobeck’s 
Aglaophamus, p. 572. The word Bdépov is sometimes written Bé0pov, a detail which 
does not affect the present argument. 

2 Tatian, c. Gr. vir. 251, év 7G reuéver tod Anrotdov xadetral ris dupards, o dé 
éupados tapos Tod Atovicov. 

3 Rev. Internat. d@Archéologie et Numismatique 1901, pl. 1. and Dr Svoronos’s 
interpretation, p. 234. 
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the upper and lower halves, and divided, according to the familiar 
convention of the vase-painter, into two parts by an irregular 
white line, indicating the ground on which the figures in the 
upper part stand. In each of these two parts some of the figures, 
distinguished by their larger size, are divine, e.g. the seated 
goddesses to the right; others, of smaller stature, are human. 
Among the human figures in both the upper and lower row one 

















Fic. 158. 


is marked out by the fact that she carries on her head a kernos 
(see p. 159). She is a dancing Kernophoros'. She is the principal 
figure among the worshippers, and she can scarcely be other than 
Ninnion*, who dedicated the pinax. In a word, Ninnion, in her 
votive offering, dedicates the representation of one, and certainly 
an important, element in her own initiation, her Kernophoria. 

1 Poll. Onom. tv. 103, 76 yap Kepvogpédpov dpxnua, olda dre Nixva } eoxapldas Epepor. 
Képva 6€ Tatra éxadetro. 

* Dr Svoronos identifies ‘Ninnion,’ and I believe correctly, with the hetaira 


Nannion, whose notorious career is related by Athenaeus (Bk. x11. pp. 582 and 587), 
but this question is for my purpose irrelevant. 


x] The Greater and Lesser Mysteries 559 


Of this initiation why does she give a twofold representation ? 
The answer, once suggested, is simple and convincing. Each and 
every candidate was twice initiated, once in the spring, at Agrae, 
in the Lesser Mysteries; once in the autumn, at Eleusis, in the 
Greater Mysteries. The scene in the lower half is the initiation 
at Agrae, that in the upper half the initiation at Eleusis. It 
is the scene in the lower half that specially concerns us. 

The two seated goddesses to the right are clearly the ‘Two 
Goddesses, and the lower one is, it is equally evident, the 
younger, Kore. She is seated in somewhat curious fashion on the 
ground; near her is an empty throne. Some interpreters have 
said that the vase-painter meant her to be seated on the throne, 
but by an oversight drew in her figure seated a little above it. 
But the artist’s intention is quite clear. Kore is seated on the 
ground, indicated by the curved white line beneath her. The 
empty throne is intentional and emphatic. Demeter, who should 
be seated on it, who in the upper tier 7s seated on a throne 
precisely identical, is absent. A vase-painter could not speak 
more clearly. 

The explanation is again as simple as illuminating. The 
lower tier represents the initiation of Ninnion into the Lesser 
Mysteries at Agrae. These were sacred to Persephone, not 
Demeter. The scholiast! on the Plutus of Aristophanes says: ‘In 
the course of the year two sets of mysteries are performed to 
Demeter and Kore, the Lesser and the Greater...... the Greater 
were of Demeter, the Lesser of Persephone her daughter.” He 
further tells us that these Lesser Mysteries were a sort of pre- 
purification (zpoxa@apavs) for the Greater, and that they were 
founded later than the great Eleusinian Mysteries, tradition said, 
in order that Herakles might be initiated. To these statements 
Stephen? of Byzantium adds an important fact: ‘the Lesser 
Mysteries performed at Agra or Agrae were, he says, ‘an imitation 
of what happened about Dionysos.’ 

With these facts in our minds we are able to interpret the 
lower row of figures. Kore alone receives the mystic Ninnion, 
and Dionysos himself acts as Dadouchos. That the figure holding 


1 Schol. Ar. Plut. 845. 
2 Steph. Byz. "Aypa xal “Aypac xwplov mpd Tijs mé\ews, ev @ TA MiKpa muOTHpLa 
émireheirat plunua Tov mepl Tov Acdvucor. 
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the torches is a god is clear from his greater stature, and, if a 
god, he can be none other than Dionysos, who, as Iacchos, led the 
mystics in their dance. Dionysos has come from Delphi and 
found there a great white omphalos!, like his Delphic grave. 
Below it are depicted two of the bundles of myrtle twigs, which 
are frequently the emblems of initiation, and which bore the name 
of ‘ Bacchoi®’ 

This interpretation is confirmed when we turn to the upper 
tier. ‘Ninnion, having been initiated by Dionysos into the 
mysteries at Agrae, which he shared with Kore, now comes for the 
Greater Mysteries to Eleusis. Kore herself brings her mystic, and 
leads her into the presence of Demeter enthroned. The scene is 
the telesterion of Eleusis marked by two columns, which, be it 
noted, extend only half-way down the pinax. In the Lesser 
Mysteries, a later foundation, Dionysos shares the honours with 
Kore; in the Greater and earlier to the end he is only a visitant. 


The direct influence of Delphi on Eleusis as evidenced by these 
vases, and by many inscriptions, may have been comparatively 
late, but in a place to which Eumolpos had already brought the 
worship of Dionysos it would have easy access. At home Delphi 
became in the lapse of time more and more ‘all for Apollo, 
but abroad, as Athens, Eleusis, and Magnesia testify, she re- 
membered sometimes to promote the worship of a god greater 
than Apollo, a god who was before him, and who never ceased, 
even at Delphi, to be his paredros, Dionysos. 

Both on the kotylos of Hieron (fig. 156) and on the Tyskiewicky 
vase (fig. 157) Dionysos at Eleusis is represented as a full-grown 
man, not as a mystery babe. This fact is highly significant. 
The son has ceased to be a child, and growing to maturity forgets 
his relation to his mother. In the old Thracian religion, preserved 
in its primitive savagery in Asia Minor, the Mother, by whatever 
name she be called, whether Kotys or Kybele or Rhea or the 
Great Mother, is the dominant factor; the Son is, as is natural 


1 Dr Svoronos, whose brilliant interpretation of the pinax I follow in the main, 
sees in the ‘ omphalos’ the rérpa dyéNacros. Here reluctantly I am obliged to differ ; 
the real significance of the omphalos, its connection with Earth and Baubo worship 
has been I think conclusively shown by Dr Diels in his Arcana Cerealia in 
Miscellanea dedicata al Prof. A. Salinas, p. 14. 

* Schol. ad Ar. Eq. 409, Baxxov éxddovv...rods kAddovus obs oi para Pépovot. The 
name given to these bunches of myrtle is evidence in itself of the intrusion of the 
worship of Dionysos. 
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in a matriarchal civilization, at first but the attribute of mother- 
hood. When a cult is mainly in the hands of primitive women 
they will tend to keep their male god in the only condition they 
can keep him, ie. as child. But if that cult is to advance with 
civilization, if the god is to have his male worshippers, he must 
grow to be a man; and as the power of the Son waxes and he 
becomes more and more the Father, the power of the Mother 
wanes, and she that was the Great Mother sinks to be Semele 
the thunder-stricken. If we bear in mind the old principle that 
man makes the gods in his own image, that a god only zs because 
he reflects the life of his worshipper, the constant shift of 
Dionysos from child to full-grown man, from Son of his Mother 
to Son of his Father, becomes intelligible, nay more, necessary. 

In all probability the development of Dionysos from child to 
man was helped and precipitated by his appropriation of the vine— 
a spirit of intoxication will be worshipped by man as much as and 
perhaps more than by women. But the interesting thing about 
Dionysos is that, develope as he may, he bears to the end, as 
no other god does, the stamp of his matriarchal origin. He 
can never rid himself of the throng of worshipping women, he 
is always the nursling of his Maenads. Moreover the instruments 
of his cult are always not his but bis mother’s. It is not enough 
to say that all orgiastic cults have analogies, nor, as is usually 
maintained, that the worship of Kybele came in classical times 
from Asia Minor, and was contaminated with that of Dionysos. 
All this is true, but the roots of the analogy lie deeper down. 
The Mother and the Son were together from the beginning. 
Brimos never came to Eleusis without Brimo. Demeter at Eleusis 
did not borrow her cymbals from Rhea; she had her own, and 
Dionysos shared them. Pindar knows it, if only half consciously : 


‘Or this, O Thebes, thy soul hath for its pride, 
That Dionysos thou to birth didst bring, 
Him of the flowing hair, who sits beside 
Deo for whom the brazen cymbals ring.’ 

Strabo!, as we have already seen (p. 374), knew that the orgies 
of Thrace and Phrygia and Crete were substantially the same, 
that Kuretes and Satyrs and Korybants, attendants on the Son, 
are also satellites of the Mother—and he cites Euripides? The 


1 Strab. x. ili. 13 § 468. 2 Eur. Bacch. 126, 
H. 36 
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Bacchae never forget that their worship is of the Mother as 
of the Son: 


‘But the Timbrel, the Timbrel is another’s, 
And away to Mother Rhea it must wend ; 
And to our holy singing from the Mother’s 
The mad Satyrs carried it, to blend 
In the dancing and the cheer 
Of our third and perfect Year ; 
And it serves Dionysos in the end !’ 

But the modern mind, obsessed and lmited by a canonical 
Olympus, an Olympus which is ‘all for the Father,’ has forgotten 
the Great Mother, robbed the Son of half his grace, and left him 
desolate of all kinship save adoption. 


It is not hard to see why at Eleusis the mother of Dionysos 
should fade into obscurity, fade so all but entirely that save for 
the one mention in the Philosophoumena we should have had 
no certainty of the birth of the holy child. Eleusis, before the 
coming of Eumolpos and Dionysos, had its Mother-goddess De- 
meter, and she would not lightly brook a rival. The old 
matriarchal couple, the Mother and the Maid, who though they 
were two persons were yet but one goddess, had for their foster- 
child now one local hero, now another, now Demophon, now and 
chiefly Triptolemos. At the coming of the northern Mother 
and Son, of Brimo and Brimos or Semele and Dionysos, matters 
had to be adjusted between the immigrant and the indigenous 
divinities. The northern Mother fades almost wholly, but in 
the Mysteries her Thessalian name is still proclaimed aloud. 
The attributive child Brimos is merged, partly in the Athenian 
Jacchos, partly in the local hero Triptolemos, who, to meet him 
half way, descended from his high estate as local chieftain to 
become a beautiful boy in a ‘chariot drawn by snakes. 

The hopeless fusion and confusion is well evidenced by monu- 
ments lke the relief from Eleusis! in fig. 159. Here are the 
Mother and the Maid, the Mother with her sceptre, the Maid 
with her torch, and between them is a boy, thei nursling. Is 
he Triptolemos, is he Iacchos? The question may be asked, 
learned monographs may be and have been written in favour of 
either name, but it is a question that can never certainly be 


1 From a photograph of the relief, now in the National Museum at Athens. 
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answered. He is the young male divinity of Eleusis, the nursling 
of the goddesses; beyond that we cannot go. 


The rite of the Sacred Marriage and the Birth of the Holy 
Child have been considered in detail because they were, I believe, 
the central mystery. As- 
terius!, in his ‘Encomium 
on the Blessed Martyrs’ 
already cited, protests 
against the LEleusinian 
Mysteries as the head 
and front of heathen 
idolatry and speaks of the 
Sacred Marriage as its 
crowning act. ‘Are not 
the Mysteries at Eleusis 
the chief act of your wor- 
ship and does not the 
Attic people and the 
whole land of Hellas as- 
semble that it may ac- 
complish a rite of folly ? 
Is there not there per- 
formed the descent into 





Fie. 159. 
darkness, the venerated 


congress of the Hierophant with the priestess, of him alone with 
her alone? Are not the torches extinguished and does not the 
vast and countless assemblage’ believe that in what is done by the 
two in darkness is their salvation ?’ 

Making all allowance for the fact that Christian Fathers 
naturally focus their attention on rites they chose to regard as 
immoral, it is yet abundantly clear that at Eleusis the Marriage 
and the Birth were the culminating ritual acts, acts by which 
union with the divine, the goal of all mystic ceremonial, was at 
first held to be actually effected, later symbolized. Preceded by 


1 §. Aster. Amasen. Hom. x. in SS. Martyr. ob xepddaov ris ons Opnokelas Ta év 
’Edevoive pvornpia Kal Ojos “Arrixds kal 7’ ENG waoa ouwalpe va Tedon paradrynra; 
OvK éxel 7d KaraBdowov To cKorewdv Kai ai ceuval Tov lepopavrov mpos Thy iepelav 
cuvruxias povou mpos uovnv; Ovx ai Naprddes cBévvuvrac Kai 6 Todds Kal dvapiOunros 
Ojos Thy cwrnplay avrav elvar voulfover Ta év TH oKOTw Tapa TGV Uo mpaTTbmeEva; 
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rites of purification such as the Liknophoria, amplified, emphasized: 
by endless subordinate scenes, reenacted in various mythological 
forms, as e.g. in the rape of Persephone, they yet remained at 
Eleusis, at Samothrace and elsewhere, the cardinal mysteries. 
Man makes the rites of the gods in the image of his human 
conduct. The mysteries of these man-made gods are but the 
eternal mysteries of the life of man. The examination of endless 
various and shifting details would lead us no further. 

Before we leave the Sacred Marriage, an ethnographical point 
of some interest remains to be considered. 


g. Cretan influence on the mysteries at Eleusis. 


In Crete we found the Omophagia and the Mother, but no 
marriage rite, and yet there is evidence that makes it highly 
probable that Demeter and her marriage developed in Crete and 
came thence to Eleusis. 

Such is the tradition of the Homeric Hymn?: 

‘Dos is the name that to me my holy mother gave, 
And I am come from Crete across the wide sea-water wave.’ 

This may be a mere chance pirate legend, but such legends 
often echo ethnographical fact. 

Again at the close of the Hymn? the poet seems to remember 
the island route by which Demeter passed to Thessaly : 


‘Goddess who holdst the fragrance of Eleusis in thy hands, 
Mistress of rocky Antron and Paros’ sea-girt strand, 

Lady revered, fair Deo, gift-giver year by year, 

Thou and thy fair Persephone, to us incline thine ear.’ 


Whether Demeter brought her daughter from Crete must 
remain for the present unconsidered; but from mythology, not 
ritual, we learn that in Crete she had a Sacred Marriage. 
Calypso, recounting the tale of ancient mortal lovers of whom 
the gods were jealous, says?: 


‘So too fair-haired Demeter once in the spring did yield 
To love, and with Iasion lay in a new-ploughed field. 
But not for long she loved him, for Zeus high overhead 
Cast on him his white lightning and Iasion lay dead. 


1 Hymn. ad Cer. 122. 2 y. 490. 

3 Od. v. 125, veg é tpurédw. I venture to render zpurddw by ‘in the spring,’ 
because Theophrastos (H.P. vir. 1) says there were three ploughings, one in the 
winter, one in the summer and a third between the two (dporos rplros 6 peratd 
rovrwy) which must have been in the spring before the seed was sown. T'riptolemos 
is the Eleusinian Iasion. 
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It is one of the lovely earth-born myths that crop up now and 
again in Homer, telling of an older simpler world, of gods who had 
only half emerged from the natural things they are, real earth- 
born flesh and blood creatures, not splendid phantoms of an 
imagined Olympic pageant. To smite and slay these primitive 
divinities of the order he supersedes, Zeus is always ready with 
his virtuous thunderbolt. 

Hesiod?, if later in date, is almost always earlier in thought 
than Homer. He knows of the Marriage and knows that it was 
in Crete: 

‘Demeter brought forth Ploutos; a glorious goddess she, 

And yet she loved Iasion, a mortal hero he. 

In Crete’s rich furrows lay they; glad and kindly was the birth 
Of him whose way is on the sea and over all the Earth. 


Happy, happy is the mortal who doth meet him as he goes, 
For his hands are full of blessings and his treasure overflows.’ 


Theocritus? knows that this Marriage of Iasion was a Mystery : 
‘Oh, happy, happy, in his changeless fate, 
Endymion dreaming ; happy, Love, and great 
Iasion, who won the mystic joy 
That ye shall never learn, Unconsecrate !’ 

Hesiod is all husbandman; he knows of no mystery child’, 
only of the old agricultural mimetic rite and the child who is the 
fruits of the earth and of the sea. Zeus with his thunder has not 
yet come to make of innocent bliss a transgression. Hesiod might 


have written the ancient tag preserved for us by his scholiast?: 
‘Ah for the wheat and barley, O child Ploutos.’ 


The writer of the Homeric Hymn? is altogether Zeus-ridden, 
hence many of the anomalies and absurdities of the tale he so 
beautifully tells; he is Homeric in his aloofness from things 
primitive, he is also Orphic in his emphasis on the spiritual bliss 
of the initiated and in his other-worldliness. He is concerned to 
show their future weal rather than their present wealth : 


‘Blessed is he among men who is given these rites to know, 
But the uninitiate man, the man without, must go 
To no such happy lot when dead in the dusk below.’ 


1 Hes. Theog. 969. 

2 Theoer. Id. ur. 50. Translated by Mr Gilbert Murray. 

3 In Samothrace, Iasion becomes a mystery-figure. He is the father of Korybas, 
and his sister Harmonia takes her iepds yauos to Thebes. Again the route is by the 
islands, see Diod. v. 45. 

4 Schol. ad Hes. Theog. 971, kal yap 7) mapounta ‘rupev Kal KpOGv, 3 vice MWdoire.’ 

5 Hom. Hymn. ad Cer, 480. 
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And yet, so strong is the ancient agricultural tradition and 
association of the rites that the primitive sacred child of Crete, the 
Wealth-god, reemerges' almost automatically at the close, though 
in half abstracted fashion, born of heaven not earth: 


‘Then when the goddess all things had ordered of her grace, 

She fared to high Olympus, their great assembly place. 

There do they dwell with Father Zeus, who thunders through the sky, 
Holy and reverend are their names, and great his earthly joy 

Whom they vouchsafe to love. Above all mortals is he blest, 

Swiftly they send to his great home Ploutos to be his guest.’ 


The mimetic marriage of Crete, a bit of sympathetic magic 
common to many primitive peoples, became a cardinal mystic 
rite. Diodorus? in a very instructive passage tells us that in 
Crete ‘mysteries’ were not mysterious, and we shall not, I think, 
be far wrong if we suppose that the Cretan non-mysterious form 
was the earlier. After discussing Cretan mythology he says: 
‘The Cretans in alleging that they from Crete conferred on other 
mortals the services of the gods, sacrifices and rites appertaining 
to mysteries, bring forward this point as being to their thinking 
the principal piece of evidence. The rite of initiation, which is 
perhaps the most celebrated of all, is that which is performed by 
the Athenians at Eleusis, and the rite at Samothrace and that in 
Thrace among the Cicones, the country of Orpheus, inventor of 
rites, all these are imparted as mysteries; whereas in Crete at 
Cnossos the custom from ancient times was that these rites should 
be communicated openly and to all, and things that among the 
other peoples were communicated in secrecy among the Cretans 
no one concealed from any one who wished to know.’ 

The Cretans, like most patriots, went a little too far. The 
gods had not left themselves without witness among other peoples 
till they, the elect Cretans, started on their missionary enterprise. 
But, as regards certain mystery rites, as regards two of those 
discussed in detail, the Omophagia and the Sacred Marriage, 
may not their statement have been substantially true? Before 
the downward movement of Dionysos from the North, may there 
not have been an upward movement of (shall we say) Orpheus 
from the South? May not the Orphic mysteries of the Mother 


1 y. 483. 

2 Diod. vy. 77, and see Diod. v. 64. For relations between Crete and Eleusis and 
the Cretan origin of the ‘pig-Demeter’ see Athenaeus, p. 375, discussed by 
Dr Neustadt in his De Jove Cretico, p. d4. 
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have started, or at least fully developed, in matriarchal Crete’, 
Crete that was to the end ‘of the Mother, that refused even 
in her language to recognise the foolish empty patriarchalism, 
‘Father-land’? In Crete the discoveries of Mr Arthur Evans have 
shown us a splendid and barbarous civilization, mature, even 
decadent, before the uprising of Athens. From Crete to Athens 
came Epimenides, who is but a quasi-historical Orpheus, and 
with him he brought rites of cleansing. In Cretan ‘Mycenaean’ 
civilization? and only there, is seen that strange blend of Egyptian 
and ‘ Pelasgian’ that haunted Plutarch and made him say that 
Osiris was one with Dionysos, Isis with Demeter. 


Diodorus, quoting the local tradition, knows the very route by 
which the rites of Crete went northward, by way of the islands, by 
Samothrace home of the mysteries, up to the land of the Cicones. 
There, it would seem, Orpheus the sober met the raging wine- 
god, there the Maenads slew him, and repented and upraised his 
sanctuary. Thence the two religions, so different yet so intimately 
fused, came down to Greece, a conjoint force, dominant, irresistible. 
Mysticism and ‘Enthusiasm’ are met together, and, for Greek 
religion, the last word is said. 

Orpheus for all his lyre-playing is a priest or rather a ‘re- 
ligious.’ Dionysos is, at least as we know him at Athens, less 
priest than artist. Most primitive religions have dp@eva, but 
from the religion of Dionysos sprang the drama. The analogy 
between dp@peva, things done, actions, and épaua, a Thing Acted 
in the stage sense, has been often observed, but the problem 
still remains—why was the transition effected in the religion 
of Dionysos and in his only, why have Athene and Zeus and 
Poseidon no drama, only dpapeva ? 


h. The Drama of Dionysos and the Spepmeva of Hleusis. 


The question would not be raised here but that the answer 
I would suggest comes mainly from religion, and some stages of 
the transition are, I believe, to be found in the ritual of Eleusis’*. 


1 Plut. An. sen. est ger. resp. xv. 7 6€ martpls Kal unrpls (ws Kpares kaXovat). 

2 A.J. Evans, The Palace of Knossos in its Egyptian relations, Egypt Exploration 
Fund, Arch. Report, 1899—90, p. 60. 

3 T would only be understood as indicating one strand in the many that may 
have gone to the weaving of the drama. For other Dionysiac elements see K. T. 
Preuss, ‘Der Dimonische Ursprung d. gr. Dramas erliiutert durch Mexicanische 
Parallelen,’ in Neue Jahrbiicher f. das kl. Altertum, 1906, p. 161. 
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Epic, lyric and dramatic poetry succeed each other in our 
handbooks and our minds in easy and canonical fashion. Lyric 
poetry asks no explanation, or finds it instantly in-our common 
human egotism. But we are apt to forget that from the epos, the 
narrative, to the drama, the enactment, 1s a momentous step, 
one, so far as we know, not taken in Greece till after centuries of 
epic achievement, and then taken suddenly, almost in the dark, and 
irrevocably. All we really know of this momentous step is that it 
was taken some time in the sixth century B.c. and taken in con- 
nection with the worship of Dionysos. Surely it is at least possible 
that the real impulse to the drama lay not wholly in ‘ goat-songs’ and 
‘circular dancing places’ but also in the cardinal, the essentially 
dramatic, conviction of the religion of Dionysos, that the worshipper 
can not only worship, but can become, can be, his god'. Athene 
and Zeus and Poseidon have no drama because no one, in his 
wildest moments, believed he could become and be Athene or Zeus 
or Poseidon. It is indeed only in the orgiastic religions that these 
splendid moments of conviction could come, and, for Greece at 
least, only in an orgiastic religion did the drama take its rise. 

In the rites at Eleusis of which most details are known we 
have the very last stage of the development before the final step 
was actually taken, we have dp#peva on the very verge of drama. 


Late authors in describing the Eleusinian rites use constantly 
the vocabulary of the stage. Take the account of Psellus®, whose 


1 An instance of a sacred pantomime in which the parts of gods were taken by 
‘Tobacchoi’ is given in another connection (p. 474), but this pantomime cannot be 
used as evidence. Its date is long after the rise of the drama. 

2 Psellus, Quaenam sunt Graecorum opiniones de daemonibus, 3 (ed. Migne), a 6é 
ye pvoTnpia ToUTwY ola a’rika Ta "Hevoia Tov puOcKkov vroxpiverar Ala wryvijmevov 
Hyouv TH Anot 7H Anunrepe kai TH Ovyatpl ravTyns Pepepatry, TH Kal Kopyn. "Emedy 
6é €wedXov Kal appodicron éml TH munoe ylverOat cuuTAoKal, dvadveral ws 7 “Adpodirn 
amd Two TeTagLEVWY undéwy werAdytos. Hira dé yaurdwos érl TH Képy bmuevatos. Kal 
Umddovoew oi TeNovmeEvor ‘ Ex TUUTAVOU payor, Ex KUUBdAwY EmLov, ExipyopPdpyoa, Ud TOV 
macrov eicéduy.’ ‘Trroxpiverat dé xal Tas Anois woivas. ‘Txernpiae youv avrixa Anois. 
kai xohjjs moots Kal Kapdah-yiac. Ee” ois Kal TpaydoKedes mine, maBaw dpevov mepl Tols 
O.dUjzors OTe wep O Leds dixas amorwyds Tips Blas TN) Ajunrpe Tpdryou opxets daror ena Te 
KdArw Ta’Tyns KaTébeTO Wotrep 6) Kal éavTov. Emi maow ai tod Acoviaov Timai Kal 7 
klores Kal Ta mod\vdudara momava Kal of TH VaBaflw Terovmevor Kal of punrpidfovTes 
KAwddwvés re kat Miwadddves, kal Tis Hx@v AEBNs Oeompwrevos kal Awdwvaroy yadketov 
Kal KopvBas adXos kai Kovpns érepos datudywvy upnuata. “E@’ ols 7 BavBw rods 
npovs avacuvpouévyn Kal 0 yuvatketos KTels* olTw yap dvoudfovcr Thy aldG aicxuvduevot. 
Kal otrws év aloxpy tiv TedAeThy Katadvovow. 

I owe this reference to Taylor’s Eleusinian Mysteries. The book is by modern 
authorities as a rule contemptuously ignored, probably because Taylor’s construing 
is always vague and often inaccurate and he entirely declines to accentuate his 
Greek. In spite of these minor drawbacks his attitude towards the interpretation 
of the Mysteries is far in advance of that of many: better furnished scholars. 
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testimony has been too much neglected. Psellus is recording 
‘what the Greeks believe about demons’ and he passes from theo- 
logy to ritual. ‘Yes and the mysteries of these (demons), as for 
example those of Eleusis, enact the double story of Deo or 
Demeter and her daughter Pherephatta or Kore. As in the rite 
of initiation love affairs are to take place, Aphrodite of the Sea is 
represented as uprising. Next there is the wedding rite for Kore. 
And the initiated sing as an accompaniment “I have eaten from 
the timbrel, I have drunk from the cymbals, I have carried the 
kernos, I have gone down into the bridal chamber.” Then also 
they enact the birth-pains of Deo. At least there are cries of 
entreaty of Deo, and there is the draught of gall and the throes 
of pain. After these there is a goat-legged mime because of what 
Zeus did to Demeter. After all this there are the rites of Dionysos 
and the cista and the cakes with many bosses and the initiated 
to Sabazios and the Klodones and Mimallones who do the rites of 
the Mother and the sounding cauldron of Thesprotia and the 
gong of Dodona and a Korybas and a Koures, separate figures, 
mimic forms of demons. After this is the action of Baubo' 

Psellus shows us the sacred pantomime in full complexity. 
From other sources we know that it was not all dumb-show, that 
other words were spoken besides the confession of the ‘tokens.’ 
Galen? when he is urging his readers to attend to natural science no 
less than theology says: ‘Lend me then your whole attention even 
more than you did supposing you were initiated in the Eleusinian 
and Samothracian mysteries or any other holy rite and gave 
yourself up wholly to the things done and the things spoken by the 
Hierophants.’ 

The fashion in which the ‘things spoken’ supplemented and 


1 The account of Psellus is for obvious reasons rather resumed than translated. 
Some of the rites recorded by Psellus are not in harmony with modern conventions, 
and for my purpose it is not needful to discuss them. But once for all I wish 
to record my conviction that such evil as we find in these mysteries we bring with 
us. The mind of Herondas is not the measure of primitive sanctities. The story 
of Babo or Baubo has always been a stumbling-block, but it has now been clearly 
proved by Dr Diels in his Arcana Cerealia (in Miscellanea di Archeologia di Storia 
et di Filologia dedicata al Prof. A. Salinas) that Baubo, as Hesychius s.v. Bavpw 
says, is not only reAnvn Ajunrpos—onpatver dé Kai kowNlav, ws wap’ “KyredoxX\et. The 
true mystic said with Heracleitos (ap. Clem. Protr. mu. p. 30): El un yap Acoviow 
Tourn émolevvto Kal tuveov agua aldoiocw, dvadéorata elpyacr dv av’ros dé ’Atdns 
kal Acévucos brew palvovrar kal Anvalfovow. See Pfleiderer, Die Philosophie des 
Heraklit im Lichte der Mysterienidee, p. 28. 

2 Galen, de Usu Part. vm. 14 § 469; see Lobeck, Aglaoph. p. 63. 


570 Orphic Mysteries [ CH. 


helped out the ‘things done’ comes out very clearly in the curious 
fictitious legal case which occurs among the collection of rhetorical 
exercises made by Sopater?. A young man dreams that he is 
initiated, and sees the ‘things done.’ He recounts the ‘things 
done’ to an initiated friend and asks if they correspond to the 
actual Eleusinian rite. The friend nods assent. Is the friend 
guilty of impiety, Le. has he revealed the ‘things done’ to one 
uninitiated? No, argues the initiated man, for the dreamer was 
really initiated by the goddesses themselves; only one thing was 
lacking to him, he had not heard the voice of the hierophant so 
as to understand clearly the sense of the symbols uttered by him. 
The symbols uttered must have been words corresponding to, 
explanatory of, the things done, dark enough no doubt, but felt to 
be illuminating. The hierophant acted as sacred showman to 
the pantomime. Here we have brought into close, inevitable con- 
junction the narrative element of the epos and the action element 
of the drama. We have all the apparatus of the stage, the ap- 
pearances and disappearances, the dancing and the singing, the 
lights, the voices and the darkness. Religion gave all the circum- 
stances and the scenery, religion woke the instinct of intense 
impersonation, some genius made the dumb figures speak them- 
selves and tragedy was born. 


Dionysos gave men tragedy to gladden and to greaten their 
toilsome life on earth. His other great gift was, as has been 
already shown, the hope that by attaining divinity they would as a 
necessary consequence attain immortality. To the dim forecast of 
some sort of after guerdon that Demeter gave, he brought some- 
thing as near conviction as the human mind can get. Plutarch? 
writes to his wife when they have lost their little girl, who 
was so like the father and so dear to the mother, and he bids her 
remember both her traditional faith and ‘ the mystic symbols of the 
rites of initiation to Dionysos.’ These, he says, will prevent her 
from thinking that the soul suffers nothing after death, that it 
ceases to be. He reads into these rites of course his own Plato- 
nism; they teach him that the soul is like a bird caught in a cage, 


1 Sopat. Dist. Quaest. Walz, Rhet. Graec. vol. vit. p. 1. 

» eo e Ul x 

* Plut. Consol. ad uxor. x. 67. KwdVer oe MicTEveLy 6 MaTpLOs AOYos Kal TA pvOTEKE 
ovuBo\a Tav mepi tov Atévucoy dpy.acudv & otyvicmevy aADpAoLs Oi KoLVOUYTES. 
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caught and recaught ever in new births, that the evil of old age is 
not its wrinkles and grey hairs but, hardest thing of all, the dim- 
ness and staleness of the soul to the memory of things ‘there’ not 
here; and the soul that leaves the body soon is not cramped and 
bent but only softly and pliantly moulded and soon shakes its 
mane and is free, just as fire that is quenched and relighted forth- 
with flames and sparkles anew. The customs of his country for- 
bade him to make libations for children, and he reads into the old 
barbarous convention, based on the harmlessness of the child-ghost, 
the doctrine that children have no part in earth and earthly things, 
but have passed straightway toa better and more divine fate. Still 
in the mystic symbols of Dionysos he sees only what was there 
implicit if only in dim fashion. 


It has been thought that the rites of Eleusis and other Orphic 
mysteries contained among these ‘things done’ mimetic presen- 
tations of a future life, a sort of revelation and instruction for the 
conduct of the soul in the world below. Elements of this kind, 
it will later be seen, may easily have been interpolated from Egypt, 
but for Eleusis we have no certain evidence. The best witness 
to the faith of the Orphic as to the future life are his own con- 
fessions buried with him in his tomb, inscribed happily for us on 
imperishable gold, and to this witness we must now turn. 


CHAPIN R: xa: 
ORPHIC ESCHATOLOGY. 
‘XaipeT, €ra AX YMMIN O€0C AMBPOTOC, OYKETI ONHTOC.’ 


a. THE OrRpHIC TABLETS. 


THE monuments in question are a series of eight inscribed 
tablets all of very thin gold, which have come to light in tombs. Six 
out of the eight were found in Lower Italy, in the neighbourhood 
of ancient Sybaris, one near Rome, one in Crete. In the first and 
third cases, it should be noted, the place provenance is an ancient 
home of Orphism. These tablets are of such cardinal importance 
that they will need to be examined separately and in detail. But 
all have this much in common: buried with the dead they contain 
instructions for his conduct in the world below, exhortations to the 
soul, formularies to be repeated, confessions of faith and of ritual 
performed, and the like. They belong to the domain of ritual 
rather than of literature, and therefore offer evidence the more 
unimpeachable; but, though defective in style and often regard- 
less of metre, they are touched with a certain ecstasy of conviction 
that lifts them sometimes to a high level of poetry. 

The Orphic tablets have frequently been discussed', but their 
full importance as documents for the history of Greek religion 
has perhaps as yet not been fully realized. Their interpretation 
presents exceptional difficulties ; the shining surface and creased 
condition of the gold-leaf on which they are written make them 
difficult to photograph and irksome to decipher; moreover the 
text, even when deciphered, is in some cases obviously fragmentary. 
It has been thought best to reserve all textual difficulties for 
separate discussion’. 

1 See especially A. Dieterich, Nekuia, pp. 84 ff., and De Hymnis Orphicis, 


pp. 31 ff. Other references are given in the notes and Appendix. 
2 In the Appendix kindly written for me by Mr Gilbert Murray. 





CH. XI] The Petelia Tablet 573 


The series of tablets or scrolls is as follows: 
I. The Petelia tablet’ (fig. 160). 











EY PH2EE IZ Ap aAQaom ON EMA PIETE PARP HN 
HNPAP AA YTH IAEY KHNESTH K YIANKMIA Piston = 
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Fie. 160. 


‘Thou shalt find on the left of the House of Hades a Well-spring, 
And by the side thereof standing a white cypress. 

To this Well-spring approach not near. 

But thou shalt find another by the Lake of Memory, 

Cold water flowing forth, and there are Guardians before it. 

Say: “I am a child of Earth and of Starry Heaven ; 

But my race is of Heaven (alone). This ye know yourselves. 

And lo, I am parched with thirst and I perish. Give me quickly 
The cold water flowing forth from the Lake of Memory.” 

And of themselves they will give thee to drink from the holy Well-spring, 
And thereafter among the other Heroes thou shalt have lordship....’ 


The text breaks off at this point. The scattered words that 
remain make no consecutive sense. Of the last line, written from 
bottom to top of the right edge of the tablet, the two last words 
only are legible, ‘darkness enfolding’ (cxotos audixadrvwas). 


1 Brit. Mus. Gold Ornament Room, Table-Case H. Kaibel, CIGIS, No. 641. 
The tablet had been rolled up and placed in a hexagonal cylinder hanging from a 
delicate gold chain and doubtless worn by the dead person as an amulet. The 
facsimile reproduced here and first published J.H.S. ur. p. 112 was verified for 
Prof. Comparetti by Mr Cecil Smith and supersedes Kaibel’s publication. As the 
letters in the original are small and in places not easily legible, Mr Smith’s reading 
is given below: 

Eipjoces 6 *Aléao déuwv én’ apiorepa Kphynv 

map 0 avrae NeuKHY EoTHKULaY KUTdpLiocoY * 

TAUTNS THS Kpyvyns unde cxEddv Ewmreddoecas. 
Evipynoes 6 érépav ths Mvnmootvns ard Niuvns 
Wuxpov Udwp mpopéov: Pidaxes 6’ érlmpocbev Eaow, 
Elretv’ ys mats elul Kal ovpavod aorepdevTos, 
alrap éuol yévos ovpaviov: rdde 5° tare Kal avrol* 
divne 8 eful at'y Kal dmédduvpac* adda 467’ ala 
Wuxpov iwp mpopéov THs Mvnuoo’yns amd Nluyns* 
Kav[tol colt dwaover meety Oelns amd Kpny |ns 

kal Tor’ émer’ &[AAotor ped’) npwerow avaters] 
scensese once INS TOOEs arae nee acest acne nate ROO EL COG 
ALi ctrp Hert conor 70d’ éypay[ev ?)... 


SEEN EE MPLS EO reCE E R Er Cano oKoTos dudikaht as. 
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As a sequel to this tablet comes a second found in Crete: 
Il. The Eleuthernae tablet?. 


‘I am parched with thirst and I perish—Nay, drink of Me, 
The Well-spring flowing for ever on the Right, where the Cypress is. 


Whence art thou?—I am son of Earth and of Starry Heaven.’ 


The soul itself speaks to the Well of Mnemosyne and the Well 
makes answer. 

Both tablets contain the same two elements, the Well of 
Remembrance, and the avowal of origin. The avowal of origin 
constitutes in each the claim to drink of the Well. 

The origin claimed is divine. Hesiod? uses exactly the 
same words in describing the parentage of the gods. He bids 
the Muse 

‘Sing the holy race of Immortals ever existing, 
Who from Earth were born and born from Starry Heaven.’ 

We have in the avowal of the soul the clearest possible state- 
- ment of the cardinal doctrine of Orphic faith—immortality is 
possible only in virtue of the divinity of humanity. The sacra- 
ment of this immortality is the drinking of a divine well. 


THE WELL OF MNEMOSYNE. 


On the first tablet the soul is bidden to avoid a well on the 
left hand. This well is left nameless, but contrasted as it is with 
the Well of Mnemosyne or Remembrance, we may safely conclude 
that the forbidden well is Lethe, Forgetfulness. 

The notion that in death we forget, forget the sorrows of this 
troublesome world, forget the toilsome journey to the next, is not 
Orphic, not even specially Greek; it is elemental, human, and 
may occur anywhere. 

The Fiji islanders* have their ‘ Path of the Shades’ beset with 
perils and their Wai-na-dula, a well from which the dead man 
drinks and forgets sorrow. ‘He passed the twin goddesses Nino 


1 Joubin, Bull. de Corr. Hell. xvi. 1893, p. 122. This tablet, with two others 
which are duplicates of the one here given, are now in the National Museum at 
Athens. For facsimiles and discussion of text see Appendix. 

2 Hes. Theog. 135. 

3 Basil Thomson, ‘The Kalou-Vu’ (Journal Anthrop. Inst. May 1895, p. 349). 
I am indebted for this reference to Mr Andrew Lang’s Homeric Hymns, p. 91. 
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who peered at him and gnashed their terrible teeth, fled up the 
path and came to a spring and stopped and drank, and, as soon as 
he tasted the water, he ceased weeping, and his friends also ceased 
weeping in his home, for they straightway forgot their sorrows 
and were consoled. Therefore this spring is called the Wai-na- 
dula, Water of Solace. After many other perils, including the 
escape from two savage Dictynnas who seek to catch him in their 
nets, the soul at last is allowed to pass into the dancing grounds 
where the young gods dance and sing. 

This Fiji parallel is worth noting because it is so different. 
The Fiji soul drinks of forgetfulness, and why? Because his friends 
and relations must put a term to their irksome mourning, and till 
the soul sets the example and himself forgets they must remember. 
His confession of faith is also somewhat different. Before he can 
be admitted to his Happy Land he must prove that he has died 
a violent death, otherwise he must go back to the upper air and 
die respectably, i.e. violently. 

I have noted the Lethe of the Fiji islands to show that I am 
not unaware that savage parallels exist, that a well may be drunk 
on the ‘Path of the Shades’ in any land, and that there is no 
need to suppose that the Greeks borrowed their well either from 
Fiji or from Egypt; and yet in this particular case it can, I believe, 
be shown that the Orphic well came from Egypt’, came I believe 
to Crete, and passed with Orpheus from Crete by the islands to 
Thrace and to Athens, and thence to Magna Graecia. 

Osiris in Egypt had a ‘cold’ well or water of which he gave 
the souls to drink. On tombs of Roman date* the formulary 
appears: ‘May Osiris give thee the cold water. Sometimes it 
is Aidoneus sometimes Osiris who is invoked, for by that time 


1 Mr Lang, op. cit. p. 81, examines ‘the alleged Egyptian origins’ of the 
Eleusinian mysteries and decides against M. Foucart’s theory in toto. Mr Lang 
certainly succeeds in showing that for all Greek mysteries a satisfactory savage 
analogy can be found; but this surely does not preclude the possibility of occasional 
borrowing. Crete has shown conclusively that ‘Mycenaean’ art borrowed from 
Egypt: why not ‘Mycenaean’ religion? See Classical Review, Feb. 1903, p. 84. 

2 Kaibel, CIGIS 1842: 

Yuxpov tdwp doln cor dvaké evépwy ’Atdwveis, 

® Médav: 7Bns yap cor drddero pidtarov dvAos 
and 1488 O(eots) K(araxAovios). evyiyxer, kupla, kal dot cor 6 “Oorpis To Wuxpdv Vowp. 
For the analogy of the Christian refrigerium see Mr J. A. Stewart’s interesting note 
in the Classical Review for March 1903, p. 117, published since the above was 
written. See Dieterich, Nekuwia, p. 95, and Foucart, Recherches sur VOrigine et la 
Nature des Mystéres d’EKleusis, Paris, 1895, p. 68. 
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the two were not clearly distinguished. In so far as Osiris was 
a sun-god the well became a well of light, in which the sun-god 
Ra was wont to wash his face. In one of the magical papyri? the 
line occurs 

‘Hail to the water white and the tree with the leaves high hanging,’ 


which seems to echo vaguely the white cypress and the forbidden 
well. The well of Osiris, whatever the precise significance of its 
Egyptian name, would easily to the Greeks become of double 
significance; Wuypov would suggest yuy7, and the well would be 
both cool and fresh and life-giving; by it the soul would revive 
(avawvyxewv), it would become ‘a living water, springing up into 
everlasting life.’ 

A ‘living water’ given by Osiris to the thirsty soul was part of 
the eschatology of Egypt, but, so far as we know, Egypt had 
neither Lethe nor Mnemosyne. In the Book of the Dead there 
occurs indeed the Chapter of making a man possess memory in the 
underworld (No. XXv.), but the process has no connection with 
the drinking from a well. The Chapter of drinking water in the 
underworld (No. LXIL) is quite distinct. Lethe and Mnemosyne 
are, I think, Greek developments from the neutral fonds of Egypt, 
and developments due to the influence of Orpheus. 


Lethe as a person is as old as Hesiod®. She is bad from the 
beginning : 
‘Next hateful Strife gave birth to grievous Toil, 


Forgetfulness and Famine, tearful Woes, 
Contests and Slaughters.’ 


By the time of Aristophanes the ‘plain of Lethe’ is part of the 
stock furniture of Hades. In the Frogs* Charon on the look-out 
for passengers asks : 


‘Who's for the plain of Lethe? Who’s for the Donkey-shearings ? 
Who’s for the Cerberus folk? or Taenarus? Who’s for the Rookeries ?? 


The mystic comic Hades of Aristophanes is thoroughly Orphic. 
He mentions no well, but he knows of a Stone of Parching*, where 
it may be the thirsty soul sat down to rest. 


1 Dieterich, Abraxas, p. 97: 
xatpe d€ NevKdy Udwp Kal dévdpeov wWimrérndov. 
It is perhaps worth noting that in the Egyptian Book of the Dead (Vignette to 
Chapter ux1m. A.) the dead man receives water from a goddess in a tree growing 
out of a pool of water. 
2 Hes. Theog. 227. ° Ar, Ran. 186. 4 Ib. 194, rapa tov Adaivou NiGov. 
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Lethe as a water, a river, first appears in the Republic of Plato? 
and in such fashion that it seems as though it was by that time 
proverbial. ‘Our story,’ says Socrates, ‘has been saved and has 
not perished, and it will save us if we are obedient to it, and we 
shall make a good passage of the river of Lethe and shall not be 
defiled in our souls. It is noticeable that to Plato Lethe is of 
death and pollution. Just before, Socrates has recounted the myth 
of Er, a myth steeped in Orphic eschatology of metempsychosis 
and retribution. The souls have been forced to pass each one into 
the plain of Lethe through scorching suffocating heat, for the plain 
of Lethe was devoid of trees and of plants that spring from the 
earth. Towards evening they took shelter by the river of Unmind- 
fulness whose water no vessel can hold*. Of this all were compelled 
to drink a certain measure, and those who were not safe-guarded 
by wisdom drank more than the measure, and each one as he 
drank forgot all things. The river Ameles, Unmindfulness, is of 
course Lethe: Plato likes to borrow a popular notion and slightly 
rechristen it. Just so he takes Mnemosyne, Remembrance, and 
makes of her Anamnesis, Remembering-again. It was not the 
fashion of his day to give chapter and verse for your borrowings, 
and Plato so detested the lower side of Orphic rites that perhaps he 
only half realized the extent of his debts. It isa human and rather 
malicious touch, that in the order of those who remember again, 
the man who lives the ‘initiated life’ comes only fifth, side by side 
with the seer, below the philosopher and the lover and the righteous 
king and the warrior, below even the economist and the man of 
business; but after all he cannot much complain, for low though 
he is, he is above the poet and the artist. Moreover Plato would 
take as clearly and vividly known to the initiated all that through 
lapse of time has become dim to us, and his constant use of the 
technical terms of initiation is adequate acknowledgment. He 
tells* of the uninitiate (aud’ntos), the partly initiate (atéXecTos), 
the newly initiate (veotedys), wholly initiate (aptitedns), of the 
man rapt by the divine (€rOovavafwv), whom the vulgar deem 
distraught, of how before we were caught in the prison of the body 
we celebrated (@pyrafopev) a most blessed rite, being initiated to 


1 Plat. Rep. x. 621. 
2 A reminiscence of Styx, see Pausanias vim. 18. 5 and Dr Frazer’s commentary. 
3 Plat. Phaedr. 249 ff. 
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behold dimly and see perfectly (uwvovmevor Kat éromtevovtes) appa- 
ritions complete, simple, quiet and happy, shining in a clear light. 

For Mnemosyne and Lethe in Greek religion we are not however 
dependent on the myths and philosophy of Plato. We have definite 
evidence in local ritual. Mnemosyne herself takes us straight to 
the North, the land of Eumolpos and the Muses, to Pangaion, to 
Pieria, to Helicon. If Orpheus found in Egypt, or as is more 
probable in Crete, a well of living water, that well was I think name- 
less, or at least did not bear the name of Mnemosyne. It may of 
course be accidental, but in the tablet from Crete the well, though 
obviously the same as that in the Petelia tablet, is unnamed. The 
name Mnemosyne was found for the well when Orpheus took it 
with him to the land of the Muses, where he himself got his magic 
lyre. Not ten miles away from the slopes of Helicon, at the 
sanctuary of Trophonios at Lebadeia, we find a well not only of 
Mnemosyne but also of Lethe, and we find the worshipper is made 
to drink of these wells not in the imagined kingdom of the dead, 
but in the actual ritual of the living. Man makes the next world 
in the image of this present. 

Pausanias? has left us a detailed account of the ritual of the 
oracle of Trophonios of which only the essential pots can be 
noted here. Before the worshipper can actually descend into the 
oracular chasm, he must spend some days in a house that is a 
sanctuary of the Agathos Daimon and of Tyche; then he is 
purified and eats sacrificial flesh. After omens have been taken 
and a black ram sacrificed into a trench, the inquirer is washed 
and anointed and led by the priests to certain ‘springs of water 
which are very near to one another, and then he must drink of 
the water called Forgetfulness (A7@ns), that there may be forget- 
fuiness of everything that he has hitherto had in his mind, and 
after that he drinks of yet another water called Memory (Mynpo- 
avvns), by which he remembers what he has seen when he goes 
down below.’ He is then shown an image which Daedalus made, 
Le. a very ancient xoanon, and one which was only shown to those 
who are going to visit Trophonios; this he worships and prays to, 
and then, clad in a linen tunic—another Orphic touch—and girt 
with taeniae and shod with boots of the country he goes to the 


IMEX.) oon 5——14. 


XT] Mnemosyne and Lethe - 579 


oracle. The ritual that follows is of course a descent into the 
underworld, the man goes down into the oven-shaped cavity, an 
elaborate artificial chasm, enters a hole, is dragged through by the 
feet, swirled away, hears and sees ‘the things that are to be’ (ra 
HéAXNovTa), he comes up feet foremost and then the priests set him 
on the seat, called the seat of Memory, which is near the shrine. 
They question him and, when they have learnt all they can, give 
him over to his friends, who carry him possessed by fear and 
unconscious to the house of Agathe Tyche and Agathos Daimon 
where he lodged before. Then he comes to himself and, one is 
relieved to hear, is able to laugh again. Pausanias says expressly 
that he had been through the performance himself and is not 
writing from hearsay. 

The Orphie notes in this description are many. To those 
already discussed we may add that Demeter at Lebadeia was 
known as Europa, a name which points to Crete. Another 
Cretan link indicates that the worship of Trophonios was, as 
we should expect if it is Dionysiac, of orgiastic character. 
Plutarch’, in a passage that has not received the attention it 
deserves, classes together certain daemons who ‘ do not always stay 
in the moon, but descend here below to have the supervision of 
oracular shrines, and they are present at and celebrate the orgies 
of the most sublime rites. They are punishers of evil deeds 
and watchers over such.’ The word watchers (@vAaxes) is the same 
as that used in the tablet of the guardians of Mnemosyne’s well. 
If in the performance of their office they themselves do wrong 
either through fear or favour, they themselves suffer for it, and in 
characteristically Orphic fashion they are thrust down again and 
tied to human bodies. Then comes this notable statement. ‘Those 
of the age of Kronos said that they themselves were of the better 
sort of these daemons, and the Idaean Daktyls who were formerly 
in Crete, and the Korybantes who were in Phrygia, and the 
Trophoniads in Lebadeia, and thousands of others throughout the 
world whose titles, sanctuaries and honours remain to this day.’ 
The rites of Daktyls, Korybants and Trophoniads are all the same 
and all are orgiastic and of the nature of initiation, all deal with 


1 Plut. de fac. in orb. lun. xxx. aa xpnornpiwy Sedpo kariacw émimednodbpuevor Kat 
Tais dvwrdTw cupmdpet Kal guvOpyLadfovor TGV TEXET@V. KodagTal Te ylvovTac 
kal PUNaKEsS AdLKnUaTOW. 


37—2 
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purgation and the emergence of the divine. All have rites that 
tell of ‘things to be’ and prepare the soul to meet them. 

Pausanias of course understands ‘things to be’ (Ta wéAXovTa) as 
merely the future, his attention is fixed on what is merely oracular 
and prophetic. The action of Lethe is to prepare a blank sheet 
for the reception of the oracle of Mnemosyne, to make the utter- 
ance of the oracle indelible. In point of fact, no doubt, the 
‘ Trophoniads, the Orphics, found when they came to Lebadeia 
an ancient hero-oracle. That is clear from the sacrifice of the 
ram in the trench, a sacrifice made, be it observed, not to Tro- 
phonios but to Agamedes, the old hero, That the revelation at 
Lebadeia of ‘things to be’ was to the Orphic a vision of and 
a preparation for the other world (ra éxet) is clear from the 
experiences recounted by Timarchos' as having occurred to him 
in the chasm of Trophonios. Socrates, it 1s said, was angry that 
no one told him about it while Timarchos was alive, for he would 
have liked to hear about it at first hand. What Timarchos saw 
was a vision of heaven and hell after the fashion of a Platonic 
myth, and his guide instructed him as to the meaning of things and 
how the soul shakes off the impurities of the body. The whole 
ecstatic mystic account beginning with the sensation of a blow on 
the head and the sense of the soul escaping, reads like a trance- 
experience or like the revelation experienced under an anaesthetic. 
It may be, and probably is, an invention from beginning to end. 
The important point is that this vision of things invisible is con- 
sidered an appropriate experience to a man performing the rites 
of Trophonios. 

The worshipper initiated at Lebadeia drank of Lethe; there 
was evil still to forget. The Orphic who, after a life spent in 
purification, passed into Hades, had done with forgetting; his soul 
drinks only of Remembrance. It is curious to note that in the 
contrast between Lethe and Mnemosyne we have what seems 
to be an Orphic protest against the lower, the sensuous side of the 
religion of Dionysos. To Mnemosyne, it will be remembered 
(p. 508), as to the Muses, the Sun and the Moon and the other 
primitive potencies affected by the Orphics, the Athenians offered 
only wineless offerings, but ‘ancestral tradition, Plutarch? tells us, 


1 Plut. de Gen. Soc. xx. ff. 2 Plut. Symp. Proem. and vit. 5. 3. 


oinidii 
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‘consecrated to Dionysos, Lethe, together with the narthex. It 
is this ancestral tradition that Teiresias! remembers when he tells 
of the blessings brought by the god, and how 
‘He rests man’s spirit dim 

From grieving, when the vine exalteth him. 

He giveth sleep to sink the fretful day 

In cool forgetting. Is there any way 

With man’s sore heart save only to forget?’ 

To man entangled in the flesh, man to whom sleep for the 
body, death for the soul was the only outlook, Lethe became 
a Queen of the Shades, Assessor of Hades*. Orestes*, outworn 
with madness, eries 


‘O magic of sweet sleep, healer of pain, 

I need thee and how sweetly art thou come. 
O holy Lethe, wise physician thou, 

Goddess invoked of miserable men.’ 

Orpheus found for ‘miserable men’ another way, not by the 
vine-god, but through the wineless ecstasy of Mnemosyne. The 
Orphic hymn‘ to the goddess ends with the prayer 

‘And in thy mystics waken memory 
Of the holy rite, and Lethe drive afar.’ 

Lethe is to the Orphic as to Hesiod wholly bad, a thing from 
which he must purge himself. Plato® is thoroughly Orphic when 
he says in the Phaedrus that the soul sinks to earth ‘full of 
forgetfulness and vice.’ The doctrine as to future punishment 
which Plutarch® expounds in his treatise ‘On Living Hidden’ 
touches the high water mark of Orphic eschatology. The extreme 
penalty of the wicked in Erebos is not torture but unconsciousness 
(ayvova). Pindar’s ‘sluggish streams of murky night,’ he says, 
receive the guilty, and hide them in unconsciousness and forget- 
fulness. He denies emphatically the orthodox punishments, the 
gnawing vulture, the wearisome labours; the body cannot suffer 
torment or bear its marks, for the body is rotted away or consumed 
by fire; ‘the one and only instrument of punishment is uncon- 
sciousness and obscurity, utter disappearance, carrying a man into 


1 Eur. Bacch. 280. 

2 Apollod. Epit. Vat. 6. 3. > Hur, On. ail: 

4 Orph, Hymn. LXxvit. 5 Plat. Phaedr. p. 248 c. 

6 Plut. de occult. viv. sub fin. dexouevoe kal aroxptmrovtes ayvola Kal AnOn Tovs 
Ko\afouévous...é€v koh\acrnpiov...adokla Kal dyvowm Kai mavTehos adaviopuds atpwy els Tov 
aperdn rorauov aro THs ANOns. 
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the smileless river that flows from Lethe, sinking him into an 
abyss and yawning gulf, bringing in its train all obscurity and all 
unconsciousness.’ 


The Orphic well of Mnemosyne lives on not only in the 
philosophy of Plato, but also, it would seem, in the inspired vision of 
Dante. At the close of the Purgatorio, when Dante? is wandering 
through the ancient wood, his steps are stayed by a little stream 
so pure that it hid nothing, and beside it all other waters seemed 
to have in them some admixture. The lady gathering flowers on 
the further bank tells him he is now in the Earthly Paradise: 
the Highest Good made man good and for goodness and gave him 
this place as earnest of eternal peace. Man fell away, 


‘changed to toil and weeping 
His honest laughter and sweet mirth.’ 


Then she tells of the virtue of the little stream. It does not rise, 
like an earthly water, from a vein replenished by evaporation, 
losing and gaining force in turn, but issues from a fountain sure 
and safe, ever receiving again by the will of God as much as on 
two sides it pours forth. 


‘On this side down it flows and with a virtue 
That takes away from man of sin the memory, 
On that the memory of good deeds it bringeth. 
Lethe its name on this side and Eunoé 
On that, nor does it work its work save only 
If first on this side then on that thou taste it.’ 


Dante hears a voice unspeakable say <Asperges me, and is 
bathed in Lethe, and thereafter cannot wholly remember what 
made him to sin. Beatrice says to him smiling, 


‘And now bethink thee thou hast drunk of Lethe ; 
And if from smoke the flame of fire be argued, 

This thine oblivion doth conclude most clearly 

A fault within thy Will elsewhere intended.’ 


And she turns to her attendant maid saying, 


‘See there Eunoé from its source forth flowing. 
Lead thou him to it, and as thou art wonted 
His virtue partly dead do thou requicken.’ 


* Dante, Purg. xxvitt. 130, xxxt. 98, xxx1mt. 127. I owe this reference to Dante’s 
well to the kindness of Mr F. M. Cornford. He tells me that the source from which 
Dante took Hunoé is not known. 
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And Dante comes back from ‘that most holy wave’: 


‘Refect was I, and as young plants renewing 
Their new leaves with new shoots, so I in spirit 
Pure, and disposed to mount towards starry heaven.’ 


The Eunoé? of Dante is Good-Consciousness, or the Consciousness 
of Good. It is the result of a purified, specialized memory, from 
which evil has fallen away. On the tomb-inscriptions the formu- 
lary occurs evvotas cal wvnuns yapwy ‘for good thought and remem- 
brance’ sake, where the two are very near together. It is just 
what the Orphic meant by his Remembrance of the Divine, and, 
when we come to the next tablet, it will seem probable that not 
only the idea of Good-Consciousness but the very name Hunoia 
may perhaps have been suggested to Dante by an analogous Orphic 
well Hnnoia. 


THE SYBARIS TABLETS. 


Six tablets still remain to be considered. Of these five were all 
found in tombs in the territory of ancient Sybaris, in the modern 
commune of Corigliano-Calabro. Two of them (Ir and 1v) were 
found together in a tomb known locally as the Timpone grande, 
They were folded closely together, and lay near the skull of the 
skeleton. Their contents, so far as they can be deciphered, are as 
follows: 

Ill. Timpone grande tablet (a). 


‘But so soon as the Spirit hath left the light of the sun, 
Matbhesrighitien. cessecnces 2 he evens asec aeeiae eee of Ennoia 

(Rhent mst Manes sce cones being right wary in all things. 

Hail, thou who hast suffered the Suffering. This thou hadst never suffered 

before. 

Thou art become God from Man. A kid thou art fallen into milk. 
Hail, hail to thee journeying on the right......... 

...Holy meadows and groves of Phersephoneia.’ 


The second line seems to be a fragment of a whole sentence 
or set of sentences put for the whole, as we might put “Therefore 
with Angels and Archangels, leaving those familiar with our 
ritual to supply the missing words. Popular quotations and 
extracts always tend to make the grammar complete or at least 
intelligible. 

1 Evvén is the name of a Nymph, apparently a Naiad; see Roscher, s.v. 


* Naples Museum, Kaibel, CIGIS 642. For facsimiles of this and the following 
tablets, the text of which presents many difficulties, see Appendix, pp. 662, 664. 
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The name of the well, ‘Ennoia,’ depends on a conjectural 
emendation. The tablet of course cannot be the actual source of 
Dante’s Eunoé. It is, however, very unlikely that Dante invented 
the name; he may have known of Hnnoia and modified it to 
Eunoia. It has been seen that Lethe is regarded as the equiva- 
lent of Agnoia, Unconsciousness, and to Agnoia Hnnoia would be 
a fitting contrast. 

The formularies that occur at the end, the ‘Suffering,’ the ‘kid’ 
and the ‘ groves of Phersephoneia, will be considered in relation to 
other and more complete tablets (p. 585). 


With the ‘ Ennoia’ tablet was found 


IV. Timpone grande tablet (b)1. The inscription on this 
tablet is unhappily as yet only partially read. It appears to be 
in some cryptic script. 

The broken formularies of tablet (a) and the cryptic script 
of (6) mark a stage in which the Orphic prescriptions are ceasing 
to be intelligent and intelligible, and tending to become cabalistic 
charms. Orphism shared the inevitable tendency of all mystic 
religions to lapse into mere mechanical magic. In the Cyclops of 
Euripides?, the Satyr chorus, when they want to burn out the eye 
of the Cyclops, say they know 


‘A real good incantation 
Of Orpheus, that will make the pole go round 
Of its own accord’ 


Three tablets found near Sybaris yet remain. All these were 
found in different tombs in the same district as the Zimpone 
grande tablets. In each case the tablet lay near the hand of the 
skeleton. The tombs were on the estate of Baron Compagno, who 
presented the tablets to the National Museum at Naples. In 
torm of letters and in content they offer close analogies. They 


are all three reproduced in the Appendix, and will be considered 
together®. 


1 See Appendix, p. 664. 
2 Kur. Cycl. 646. 
3 Notizie degli Scavi, 1880, Tav* 11°, Figs. 1, 2, 3. With these three tablets 


was found a red-figured plate of Lucanian fabric on which was represented a winged 
genius bearing a crown. 
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V. Compagno tablet (a). 


‘Out of the pure I come, Pure Queen of Them Below, 

Eukles and Eubouleus and the other Gods immortal. 

For I also avow me that I am of your blessed race, 

But Fate laid me low and the other Gods immortal 

wecdee pean wend cack starflung thunderbolt. 

I have flown out of the sorrowful weary Wheel. 

I have passed with eager feet to the Circle desired. 

I have entered into the bosom of Despoina, Queen of the Underworld. 

I have passed with eager feet from the Circle desired. 

Happy and Blessed One, thou shalt be God instead of mortal. 
A kid I have fallen into milk’ 


VI. Compagno tablet (b)?. 


‘Out of the pure I come, Pure Queen of the Pure below, 
Eukles and Eubouleus and the other Gods and Daemons. 
For I also, I avow me, am of your blessed race. 
I have paid the penalty for deeds unrighteous 
Whether Fate laid me low or...... 
with starry thunderbolt. 
But now I come a suppliant to Holy Phersephoneia 
That of her grace she receive me to the seats of the Hallowed.’ 


VII. Compagno tablet (c)’. 

But for one or two purely verbal differences tablet (c) is 
precisely the same as (b). It is written carelessly on both sides 
of the gold plate, and but for the existence of (6) could scarcely 
have been made out. Tablet (b) has itself so many omissions 
that its interpretation depends mainly on the more complete 
contents of (a). 

The last tablet to be considered presents two features of 
special interest. First, the name of its owner Caecilia Secundina‘ 
is inscribed, and from this fact, together with the loose cursive 
script in which it is written, the tablet can be securely dated as 
of Roman times. Second, the contents show but too plainly that 
the tablet was buried with magical intent. 


VIII. Caecilia Secundina tablet. 


‘She comes from the Pure, O Pure Queen of those below 

And Eukles and Eubouleus.—Child of Zeus, receive here the armour 
Ot Memory (’tis a gift songful among men). 

Caecilia Secundina, come, by due rite grown to be a goddess.’ 


1 Kaibel, CIGIS 641: see Appendix, p. 667. 

2 Kaibel, CIGIS 2: see Appendix, p. 668. 

3 Kaibel, CIGIS 641. 8: see Appendix, p. 663. 

4 Nothing certain is known of Caecilia Secundina, though her name suggests 
connection with the family of Pliny the Younger, whose original name before his 
adoption by his uncle C. Plinius Secundus was Publius Caecilius Secundus. 
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The tablet reads like a brief compendium from the two sets 
of formularies already given. We have the statement made to 
Despoina, Eukles and Eubouleus on behalf of Caecilia that she 
comes from the congregation of the pure, but it is not followed 
by the detailed confession of ritual performed—that is, so to speak, 
‘taken as read.’ Mention is further made of the divine origin of 
Caecilia and of Mnemosyne, but in both cases after significant 
fashion. The ‘gift of Mnemosyne’ is now not water from a well, 
but rather the tablet itself, a certificate of Caecilia’s purity, in 
verse (aovdcwov), and graven on imperishable gold. Caecilia claims 
divine descent not from the Orphic Zagreus but from Zeus, who 
as has already been shown (p. 479) took on, in popular monotheism, 
something of the nature and functions of Zagreus. Caecilia’s 
theology, like that of the Lower Italy vases (pp. 601, 602), is 
Orphism made orthodox, Olympicized, conventionalized. The last 
lines are spoken not by the Soul but by those who receive the 
Soul, as in Zimpone grande (a). Caecilia is bidden to ‘come, 
since ‘by due rite,’ or ‘by the law’ she has become divine. It is 
the usual priestly confusion. The Soul zs divine—that no Orphic 
priest dare deny—yet this divine soul needs the ‘due ritual,’ or 
the ‘law,’ to make sure of its divinity—needs apparently also the 
oma, the ‘armour’ forged by mortal hands. The reading of this 
word is very uncertain; it may be merely an epithet ‘glorious’ 
agreeing with the preceding ‘Child of Zeus. The word émdva 
means ‘gear’ or ‘tackle’ as much as ‘armour, though we are 
accustomed to translate it as ‘armour’ in St Paul’s phrases, ‘the 
armour of righteousness, ‘the armour of light. It is the 
language of symbolism. The spiritual ‘armour of memory’ is 
typified by, or even identified with, the magic gear of the 
charlatan. 


If the mutilated condition of tablet vit, the illegible character 
of Iv and the express statement of VIII are evidence of the lower, 
the magical side of Orphism, the complete text of tablets V and vI 
are the expression of its highest faith, of a faith so high that it 
may be questioned whether any faith, ancient or modern, has ever 
out-passed it. 

Tablets v and vr both begin with a prayer or rather a claim 
addressed to the queen of the underworld, later defined as Pherse- 
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phoneia or Despoina, and to two gods called Eukles and Eubouleus. 
The two are manifestly different titles of the same divinity. 
Eukles, ‘Glorious One, is only known to us from a gloss in 
Hesychius}, who defines it as a euphemism for Hades. Eubouleus, 
‘He of good Counsel, the local hero and underworld divinity of 
Eleusis, the equivalent of Plouton, occurs frequently in the Orphic 
Hymns as an epithet of Dionysos. Eukles and Eubouleus are in 
fact only titles of the one god of Orphism who appears under many 
forms, as Hades, Zagreus, Phanes and the like. The gist of this 
monotheism will fall to be discussed when we come to the theogony 
of Orpheus (Chap. X11). For the present it is sufficient to state 
that the Eukles-Eubouleus of the tablets, whom the Orphic in- 
vokes, is substantially the same as the Zagreus to whom the Cretan 
Orphic (p. 479) was initiated. To the names named, ie. the 
Queen of the Underworld, Eukles and Eubouleus, the Orphic adds 
‘the other gods and daemons.’ This is a somewhat magical touch. 
The ancient worshipper was apt to end his prayer with some such 
formulary ; it was dangerous to leave any one out. The word éac- 
poves, daemons or subordinate spirits, is significant at once of the 
lower, the magical side of Orphism, and as will be seen later (p. 655) 
of its higher spirituality. Orphism tended rather to the worship 
of potencies (Saiuoves) than of anthropomorphic divinities (@eo¢). 


The Orphic then proceeds to state the general basis of his 
claim: he is of divine birth, 

‘For I also avow me that I am of your blessed race.’ 

By this he means, as has been shown in examining the legend 
of Zagreus, that some portion of the god Zagreus or Eubouleus or 
whatever he be called was in him; his fathers the Titans had eaten 
the god and he sprang from their ashes. That this is the meaning 
of the tablets is quite clear from the words 

‘But Fate laid me low...starflung thunderbolt.’ 


He identifies himself with the whole human race as ‘dead in 
trespasses and sins.’ If this were all, his case were hopeless ; ‘dust 
we are and unto dust we must return.” He urges at the outset 
another claim, 

‘Out of the pure I come.’ 


1 Hesych. s.v. Evxdjs. 
2 Orph. Hymn. xxx. 6, 7, and see Abel, Orphica s.v. 
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That is, as an Orphic I am purified by the ceremonials of the 
Orphics. He presents as it were his certificate of spiritual 
health, he is free from all contagion of evil. ‘ Bearer is certified 
pure, coming from a congregation of pure people. In like fashion 
in the Egyptian Book of the Dead (No. Cxxv.) after the long 
negative confession made to Osiris the soul says, ‘I am pure,’ 
‘I am pure, ‘I am pure, ‘I am pure. He then proceeds to 
recite his creed, or rather in ancient fashion! to confess or 
acknowledge the ritual acts he has performed. The gist of them 
each and all is, ‘Bad have I fled, better have I found, or as 
we should put it, ‘I have passed from death unto life.’ He does 
not himself say, I am a god—that might be overbold—but the 
answer he looks for comes clear and unmistakeable, 


‘Happy and Blessed One, thou shalt be God instead of mortal.’ 


The confession he makes of ritual acts is so instructive 
as to his convictions, so expresses his whole attitude towards 
religion that it must be examined sentence by sentence. 

I say advisedly confession of ritual acts, because each of the 
little sentences describes in the past tense an action performed, 
‘I have escaped,’ ‘I have set my feet,’ ‘I have crept,’ ‘I have 
fallen.’ These several acts described are, I believe, statements of 
actual ritual performed on earth by the Orphic candidate for 
initiation, and in the fact that they have been performed lies his 
certainty of ultimate bliss. They are the exact counterpart of the 
ancient Eleusinian confession formularies, ‘I have fasted, I have 
drunk the kykeon’ (p. 154). 


THE RITUAL FORMULARIES. 


The first article in the creed or confession of the Orphic soul is 


kukdou & e&€rrav BaputevOéos apyadéoo. 
‘IT have flown out of the sorrowful weary Wheel.’ 


The notion of existence as a Wheel, a cycle of life upon life 
ceaselessly revolving, in which the soul is caught, from the tangle 


1 In magical papyri the utterance of certain o¥uBoda or tokens is urged as a 
- plea for acceptance : 
vevoov émol, Airomat, OTe cUuBora mvoTiKa Ppagw. 
See Dieterich, Abraxas, p. 97. 
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and turmoil of which it seeks and at last finds rest, is familiar to 
us from the symbolism of Buddha. Herodotus! expressly says 
that the Egyptians were the first to assert that the soul of man 
was immortal, born and reborn in various incarnations, and this 
doctrine he adds was borrowed from the Egyptians by the Greeks. 
To Plato? it was already ‘an ancient doctrine that the souls of 
men that come Here are from There and that they go There 
again and come to birth from the dead” It was indeed a very 
ancient saying or doctrine. It has already been observed in 
discussing (p. 179) the mythology of the Keres and Tritopatores. 
Orpheus took it as he took so many ancient things that lay to his 
hand, and moralized it. Rebirth, reincarnation, became for him 
new birth. The savage logic which said that life could only come 
from life, that new souls are old souls reborn in endless succession, 
was transformed by him into a Wheel or cycle of ceaseless purga- 
tion. So long as man has not severed completely his brotherhood 
with plants and animals, not realized the distinctive marks and 
attributes of his humanity, he will say with Empedocles®: 


‘Once on a time a youth was I, and I was a maiden, 
A bush, a bird, and a fish with scales that gleam in the ocean,’ 


To Plato the belief in the rebirth of old souls was ‘an ancient 
doctrine, but because the Orphics gave it a new mystical content 
the notion was for the most part fathered on Orpheus or 
Pythagoras. Diogenes Laertius*, who is concerned to glorify 
Pythagoras, said that he was the first to assert that ‘the soul 
went round in a changing Wheel of necessity, being bound down 
now in this now in that animal.’ A people who saw in a chance 
snake the soul of a hero would have no difficulty in formulating 
a doctrine of metempsychosis. They need not have borrowed it 
from Egypt, and yet it is probable that the influence of Egypt, the 
home of animal worship, helped out the doctrine by emphasizing 
the sanctity of animal life. The almost ceremonial tenderness 
shown to animals by the Pythagorean Orphics is an Egyptian 
rather than a Greek characteristic. The notion of kinship with 


1 Herod. nu. 122. 

2 Plat. Phaedo, 70c. Plato may have had some Orphiec rite vaguely in his 
mind in the Phaedrus. The soul escapes by wings from the inside of the sphere 
into heavenly places (248 c). 

3 Emped, ap. Diog. Laert. vit. 77. 4 Diog. Laert. vir. 12. 
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the brute creation harmonized well with the somewhat elaborate 
and self-conscious humility of the Orphic. 

What precisely the ritual of the Wheel was we do not know. 
That there was an actual Wheel? in the rites and that some form 
of symbolical release was enacted is probable. It is indeed almost 
certain, as we know that Wheels formed part of the sacred 
furniture of certain sanctuaries. It is worth noting that on 
Orphic vases of Lower Italy to be discussed later (p. 599) wheels 
are suspended in the palace of Hades and Persephone, and these 
are of two kinds, solid and spoked, designed probably for quite 
different uses. The grammarian Dionysios, surnamed the Thracian, 
wrote a book on ‘The Interpretation of the Symbolism that has 
to do with Wheels, which probably contained just the necessary 
missing information. Clement* has preserved for us one valuable 
sentence which makes the ritual use of Wheels a certainty. ‘ People 
signify actions,’ he says, ‘not only by words but by symbols, by 
words as in the case of the Delphic utterances “ Nothing too 
much” and “Know thyself,’ and in like manner by symbols as in 
the case of the Wheel that is turned round in the precincts of 
the gods and that was derived from the Egyptians. Dionysios 
is probably right. The Wheel lke the Well may have come from 
Egypt, or from Egyptianized Crete. 

Hero of Alexandria? in his curious treatise on ‘Machines 
moved by air’ twice mentions Wheeis as in ritual use. ‘In 
Egyptian sanctuaries there are Wheels of bronze against the 
door-posts, and they are moveable so that those who enter may 
set them in motion, because of the belief that bronze purifies ; 
and there are vessels for purifying so that those who enter may 


1 The kié«Xos of the rites was probably a real wheel, but it is also possible that 
it was a circle drawn round the neophyte out of which he escaped. Psellus (zrepi 
datudvwy) records an old Bacchic rite in which demons were expelled by the action 
of leaping out of a circle of fire: mupa dé moda KiKXw Til wepvypddovTes EEdddOVTAL 
THs proybs. jy dé Kal Todro THs Tadads Baxxelas, iva wi Néyw mavias wépos...6 bE ye 
KUKNos KaToxys éxec dvvayuv. The wheel and the magic mesmeric circle may have 
got ‘ contaminated.’ 

2 Clem. Alex. Strom. v. p. 242, dua dé cuuBddwv, as 6 TE TpoxXds 6 aTpepbpuevos EV 
Tos TOV Gewy TEe“everw ei\Kvo“Evos Tapa AiyuTTiov. 

I have throughout translated xik\os by wheel. The same idea is rendered 
indifferently by tpoxés and kvkXos, though kukXos occurs more frequently: cf. Proclus, 
ad Tim. p. 330 A, KixNos THs yevérews, Ev TH Tis eiuapuevyns...tpox@. The same thing 
is in English a “eyele,’ in American a ‘wheel.’ In the Orphic Hades of Vergil the 
KikAos 18 a rota. 

® Hero Alex. Pneum. 1. 32 and u, 32, @ncavpod KaracKxevh Tpoxdy exXovTos 
oTpepouevov xaNkeov ds KaNetrar ayvioTrpiov. 
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purify themselves. The problem is how to arrange so that when 

the Wheel is turned the water may flow mechanically so that 
_ as aforesaid it may be sprinkled for purifying.” The problem which 
Hero faced mechanically the Orphics solved in metaphor—how to 
connect the Wheel with purification. It was not difficult. Bronze, 
as Hero notes, was supposed to be a purifier; in another section 
he says the Wheel was actually called Hagnisterion, the thing for 
purification. Each metal when first it comes into use is regarded 
as having magical properties. A resonant metal was of special 
use because it frightened away bogeys. Simaetha’ in her in- 
cantations cries 


‘The goddess at the Crossways. Sound the gong’ 


and the scholiast on the passage remarks instructively that 
bronze was sounded at eclipses of the moon, inasmuch as it was 
held to be pure and to have the power of warding off pollutions, 
and he quotes the treatise of Apollodorus ‘Concerning the Gods’ 
as his authority for the statement that bronze was in use in all 
kinds of consecration and purification. It was appropriate to the 
dead, he adds, and at Athens the Hierophant beats a gong when 
Kore is invoked. 

Here again we have a primitive superstition ready to the hand 
of the Orphic. He is familiar with bronze-beating as a piece 
of apotropaic ritual; he sees, probably in an Egyptian temple, 
a bronze wheel known by some name that he translates as ‘a 
thing for purifying’; he has a doctrine of metempsychosis and 
an ardent longing after purification; he puts them all together 
and says with Proclus? the one salvation offered by the creator is 
that the spirit free itself from the wheel of birth. ‘This is what 
those who are initiated by Orpheus to Dionysos and Kore pray 
that they may attain, to 


“Cease from the Wheel and breathe again from ill.”’ 


The notion of escape whether from the tomb of the body, or 
from the restless Wheel or from the troubled sea, haunts the 


1 Theocr. 11. 36 schol. Sudmep mpos macav dpoclwow Kal droxd0apsw atr@ éxpvTo 
ws pnow kal Amo\Nddwpos ev TE Tepl Oey. For a full discussion of the apotropaic 
uses of bronze gongs see Mr A. B. Cook, ‘The Gong at Dodona,’ J.H.S. vol. xxi1. 
1902, p. 5. 

2 Proc. in Plat. Tim. v. 330, 7s kal of map’ ’Oppet 7G Acovtow Kal rH Képn 
TENOUPEVOL TUXELY EVKOVTAL" 

Kvkdou 7’ ab \jEat Kal dvarvedoa Kakdryros. 
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Orphic, haunts Plato, haunts Euripides, lends him lovely meta- 
phors of a fawn escaped, makes his Bacchants sing?, 
‘Happy he, on the weary sea 
Who hath fled the tempest and won the haven. 
Happy whoso hath risen free 
Above his striving.’ 

The downward steps from purification to penance, from penance 
to vindictive punishment, were easy to take and swiftly taken. 
Plato, in the vision of Er, though he knows of purification, is not 
free from this dismal and barren eschatology of vengeance and 
retribution. On Lower Italy vases under Orphic influence, as will 
later be seen (p. 605), great Ananke, Necessity herself, is made to 
hold a scourge and behave like a Fury. That such notions were 
not alien to Orphism is clear from the line in tablet v1: 

‘IT have paid the penalty for deeds unrighteous.’ 


The deeds unrighteous are not only the soul’s own personal 
sins but his hereditary taint, the ‘ancient woe’ that is his as the 
heir of the earth-born Titans. 


The next avowal is 
ineptod & emé€Bav otepavov roci KapraXipowcr. 
‘T have passed with eager feet to the Circle desired.’ 
It occurs in a second form, thus: 
iueptov © améBav orepavov rool KapraXipoot. 
‘T have passed with eager feet from the Circle desired.’ 
It is impossible to say which form is correct. It may be that both 
were indispensable, that the neophyte had to pass first ito and 
then out of a ring or circle. 

The word ézvBaive@ (I step on or over) is of course frequently 
used metaphorically with the meaning ‘I entered on, embarked 
on. It might therefore be possible to translate the words as 
‘with eager feet I entered on, 1. I obtained, the crown I longed 
for. But as the word oréfavos means not only a crown for the 
head, but a ring or circle, a thing that encloses, it is perhaps 
better to take it here in its wider sense®. The mystic has escaped 


1 Eur. Bacch. 901. 

2 Dr Dieterich in his valuable tract De Hymnis Orphicis capitula quinque says 
(p. 55): orépavos est qui cingit loca beatorum, vel prata illa ipsa desiderata. Simili 
notione vox orégavos usurpatur in Orphicorum Argonauticorum versu 71 

aitika of etépavos kal Tetyos épumvov 
Ainréw xatrépawe kai ddoea. 
His interpretation suggested that given in the text, though the two are not identical. 
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from the Wheel of Purgation, he passes with eager feet over the 
Ring or circle that includes the bliss he longs for, he enters and 
perhaps passes out of some sort of sacred enclosure. As to the 
actual rite performed we are wholly in the dark. Possibly the 
innermost shrine was garlanded about with mystic magical flowers. 
This is however pure conjecture. We know! that the putting 
on of garlands or oréumara was the final stage of initiation 
for Hierophants and other priests, a stage that was as it were 
Consecration and Ordination in one; but the putting on of 
garlands is not the entering of a garlanded enclosure, and it is 
the entering of an enclosure that the ‘eager feet’ seem to imply. 


Next comes the clause, 


dearoivas S vd KdATov edvv xOovias Bacwdeias. 
‘T have sunk beneath the bosom of Despoina, Queen of the Underworld.’ 


That this clause is an avowal of an actual rite performed 
admits of no doubt. It is the counterpart of the ‘token’ of the 
mysteries of the Mother: ‘I have passed down into the bridal- 
chamber, but here the symbolism seems to be rather of birth 
than marriage. In discussing the ritual of the Semnae (p. 244),. 
it has been seen that the ‘second-fated man’ had to be reborn 
before he could be admitted to the sanctuary, and the rebirth was: 
a mimetic birth*. The same ceremony was gone through among 
some peoples at adoption®. Dionysos himself in Orphic hymns is 
called jaroxéAmee, ‘he who is beneath the bosom. If the rites are 
enumerated in the order of their performance this rite of birth 
or adoption must have taken place within the Circle, after the 
entrance into and before the exit from. 

In the highest grades of initiation not only was there a new 
birth but also a new name given, a beautiful custom still preserved 
in the Roman Church. Lucian* makes Lexiphanes tell of a man 
called Deinias, who was charged with the crime of having addressed 
the Hierophant and the Dadouchos by name, ‘and that when he 

1 Theo. Smyrn. Mathem. 1. p. 18, reraprn dé 6 67) Kal réNos THs éromrelas avddects 
Kal oreuparov érlbects...dadovxlas Tuxbvra 7) iepopavtias 7} Tivos ddAns Lepoovyys. 

2 Hesych. s.v. devrepbmorpos* 7) 6 devrepoy dia ~yuvatxelou KdNrrov diadds* ws EOos Hv 
mapa “A@nvatos éx devrépov yevvaOa. 

3 Diod. tv. 39. ‘ 

4 Luc. Lexiph. 10, cai ratra eb elds bre €& obmrep wawOnoay avavupol ré elor Kal 


ovKére dvouacrol ws av iepbvuno On yeyevnuévor. wavwOnoav here clearly marks the 
final stage of initiation only open to priests: it is practically ‘ ordination.’ 


H. 38 
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well knew that from the time they are consecrated they are name- 
less and can no longer be named, on the supposition that they 
have from that time holy names.’ 


The last affirmation of the mystic is 
épupos es yad €reror, 
‘A kid I have fallen into milk,’ 
a sentence which occurred, it will be remembered, in the second 
person, on tablet IL 

The quaint little formulary is simple almost to fatuity. 
Mysticism, in its attempt to utter the ineffable, often verges on 
imbecility. 

Before we attempt to determine the precise nature of the 
ritual act performed, it may be well to consider the symbolism 
of the kid and the milk. It is significant that in both cases the 
formulary occurs immediately after another statement : 


‘Thou shalt be God instead of mortal.’ 


It would seem that about the kid there is something divine. 
Eriphos according to MHesychius' was a title of Dionysos. 
Stephanus? the Byzantine says that Dionysos bore the title 
Eriphios among the Metapontians, i.e. in the very neighbour- 
hood where these Orphic tablets were engraved. It is clear 
that there was not only a Bull-Dionysos (Kiraphiotes) but a 
Kid-Dionysos (Eriphos), and this was just the sort of title that 
the Orphics would be likely to seize on and mysticize. In the 
Bacchae it has been seen (p. 445) that there seems to attach a 
sort of special sanctity to young wild things, a certain mystic 
symbolism about the fawn escaped, and the nursing mothers 
who suckle the young of wolves and deer. It may be that each 
one thought her nursling was a Baby-God. Christian children 
to this day are called Christ's Lambs because Christ is the Lamb 
of God, and Clement’ joming new and old together says: ‘This 
is the mountain beloved of God, not the place of tragedies like 
Cithaeron but consecrated to the dramas of truth, a mount of 

1 Hesych. s.v.”Epipos: Acdvucos. 

2 Steph. Byz. s.v. Acévucos: ’Epigios rapa Meramovrlas. 

% Clem. Al. Protr. x11. 119, Baxxevouor dé ev atte odx ai Deuédys Tis Kepavvlas 


adedpal ai pawddes ai dUcayvov Kpeavoulay pvovmevac aANA Tod BEod BuyaTépes ai 
apvades ai KadXal Ta euva TOU NOyou Dearlfovrar bpy.a Yopov EeyelpovTa cwHPpova. 
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sobriety shaded with the woods of purity. And there revel on it 
not the Maenads, sisters of Semele the thunderstruck, initiated in 
the impure feast of flesh, but the daughters of God, fair Lambs 
who celebrate the holy rites of the Word, raising a sober choral 
chant.’ 

The initiated then believed himself new born as a young 
divine animal, as a kid, one of the god’s many incarnations; and 
as a kid he falls into milk. Milk was a god-given drink before 
the coming of wine, and the Epiphany of Dionysos was shown 
not only by wine but by milk and honey?: 

‘Then streams the earth with milk, yea streams 
With wine and honey of the bee.’ 
Out on the mountain of Cithaeron he gives his Maenads 
draughts of miraculous wine, and also? 
‘If any lips 
Sought whiter draughts, with dipping finger-tips 
They pressed the sod, and gushing from the ground 
Came springs of milk. And reed-wands ivy-crowned 
Ran with sweet honey.’ 

The symbolism of honey, the nectar of gods and men, does 
not here concern us, but it is curious to note how honey, used 
in ancient days to embalm the dead body, became the symbol of 
eternal bliss. A sepulchral inscription of the first century A.D. 
runs as follows®: 

‘Here lies Boethos Muse-bedewed, undying 
Joy hath he of sweet sleep in honey lying.’ 

Boethos lies in honey, the mystic falls into milk, both are 
symbols taken from the ancient ritual of the Nephalia and 
mysticized. 

The question remains—what was the exact ritual of the falling 
into milk? The ritual formulary is not évov yada ‘I drank milk, 
but ézerov és yada ‘I fell into milk.’ Did the neophyte actually 
fall into? a bath of milk, or, as in the case of ‘I stepped on the 

1 Eur. Bacch. 142. 2 Kur. Bacch. 706. 


3 OQ. Benndorf, Grabschrift von Telmessos (Sonderabdruck aus der Festschrift 

fiir Th. Gomperz), p. 404: 
‘*Evéa Béndos avnp povodpputos trvov laver 
al@vos yNuKkepw Kelwevos év pédertt.’ 

4M. Salomon Reinach (‘Une tormule Orphique,’ Rev. Arch. xxxrx. 1901, 
p. 202) takes wlarew és to be metaphorical and compares incidere in and the French 
tomber sur. But the division of verb and preposition and the fact that the sentence 
is a religious formulary are against this light colloquial sense. If the expression 


38—2 
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crown I longed for, is the ritual act of drinking milk from the 
beginning metaphorically described? The question unhappily 
cannot with certainty be decided. The words ‘I fell into milk’ 
are not even exactly what we should expect if a rite of Baptism 
were described; of a rite of immersion in milk we have no 
evidence. 

It is however from primitive rites of Baptism that we get 
most light as to the general symbolism of the formulary. In 
the primitive Church the sacrament of Baptism was immediately 
followed by Communion. The custom is still preserved among the 
Copts. The neophyte drank not only of wine but also of a cup 
of milk and honey mixed’, those ‘new born in Christ’ partook 
of the food of babes. Our Church has severed Communion from 
Baptism and lost the symbolism of milk and honey, nor does 
she any longer crown her neophytes after Baptism®. 

S. Jerome* complains in Protestant fashion that much was done 
in the Church of his days from tradition that had not really the 
sanction of Holy Writ. This tradition which the early Church so 
wisely and beautifully followed can only have come from pagan 
sources. Among the unsanctioned rites 8. Jerome mentions the 
cup of milk and honey. That the cup of milk and honey was 
pagan we know from a beautiful prescription preserved in one of 
the magic papyri® in which the worshipper is thus instructed: 
‘Take the honey with the milk, drink of it before the rising of the 
sun, and there shall be in thy heart something that is divine.’ 


is metaphorical it has a close analogy in zimrew és yéveow. Porphyry says (De Antr. 
Nymph. 13) of the souls érav és y&eow réswow. It may I think be worth noting 
that in Egypt, when the soles of the feet (of the mummy) which had trodden the 
mire of earth were removed, the gods were prayed to grant milk to the Osiris that 
he might bathe his feet in it. See Wiedemann, Ancient Egyptian Doctrine of 
Immortality, p. 48. 

1 Usener, ‘Milch und Honig,’ Rhein. Mus. 1902, Heft 2, p. 177. 

2 Tertull. de corona militis 3: dehine ter mergitamur...unde suscepti lactis 
et mellis concordiam praegustamus. 

®° For a full account of the complex and beautiful ceremony of primitive 
Baptism see Didaskaliae fragmenta Veronensia latina, ed. Ettauler (Lips. 1900), 
pp. 111—113, and E. Trumpf, Abh. d. philos.-philol. Cl. der K. Bayer. Ak. d. Wiss. 
xiv. 3, p. 180. 

4 §. Hieron. Altercat. Lucif. et orthodox. c. 8, t. 11, p. 180°: nam et multa alia 
quae per traditionem in ecclesiis observantur auctoritatem sibi scriptae legis 
usurpaverunt, velut in lavacro ter caput mergitare deinde egresso lactis et mellis 
praegustare concordiam. 

5 Berliner Zauber-papyrus,’ Abh. d. Berl. Akad. 1865, p. 120. 20: kai NaBwv 
TO yada abv Tw (uédt)TL aoe Tpiv avaToAAs HAlou Kal €crar Te EvOeov ev TH oT 
Kapoia. 
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The milk and honey can be materialized into a future ‘happy 
land’ flowing with milk and honey, but the promise of the magical 
papyrus is the utmost possible guerdon of present spiritual 
certainty. We find in every sacrament what we bring. 


If the formularies inscribed on the tablets have been actually 
recited while the Orphic was alive we naturally ask—When and 
at what particular Mysteries? To this question no certain answer 
can be returned. Save for one instance, 


“I have sunk beneath the bosom of Despoina, Queen of the Underworld,’ 


the formularies of the tablets bear no analogy either to the 
tokens of Eleusis or to those of the Great Mother. The Greater 
Mysteries at Eleusis were preceded, we know, by Lesser Mysteries 
celebrated at Agra', a suburb of Athens. These mysteries were 
sacred to Dionysos and Kore rather than to Demeter, and it is 
noticeable that in the tablets there is no mention of Demeter, no 
trace of agricultural intent ; the whole gist is eschatological: But, 
found as they are in Crete and Lower Italy, it is more probable 
that these tablets refer to Orphic mysteries pure and simple 
before Orphic rites have blended with those of the Wine-God. 
Pythagoras, tradition? says, was initiated in Crete; he met there 
‘one of the Idaean Daktyls and at their hands was purified by 
a thunderbolt; he lay from dawn outstretched face-foremost by 
the sea and by night lay near a river covered with fillets from the 
fleece of a black lamb, and he went down into the Idaean cave 
holding black wool and spent there the accustomed thrice nine 
hallowed days and beheld the seat bedecked every year for Zeus, 
and he engraved an inscription about the tomb with the title 
“Pythagoras to Zeus” of which the beginning is: 


“Here in death lies Zan, whom they call Zeus,” 


and after his stay in Crete he went to Italy and settled in 
Croton.’ 
The story looks as if Pythagoras had brought to Italy from 
Crete Orphic rites in all their primitive freshness. The religion 
1 Steph. Byz.s.v."Aypa* ywplov...mpo ris modews Ev 7 TA miKpa muoTHpLA EmiTEEtTaL 
pipnua TeY epi Tov Avévucov. ‘These Lesser Mysteries were celebrated in the month 
Anthesterion sacred to Dionysos, see p. 559. For Persephone see Schol. Ar. Plut. 


845, noav 6é ra wey peydda THs Ajunrpos Ta dé puxpa Iepoepdyys. 
2 Porphyr. Vit. Pythag. 17. 
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of Dionysos was not the only faith that taught man he could 
become a god. The Egyptian also believed that when dead he could 
become Osiris. The Orphic in Crete and Lower Italy may have 
had rites dealing with his conduct in the next world more directly 
than those of the Great Mother or of Eleusis. 

This is made the more probable from the fact that we certainly 
know that the sect of the Pythagoreans had special burial rites, 
strictly confined to the initiated. Of this Plutarch? incidentally 
gives clear evidence in his discourse of ‘The Daemon of Socrates.’ 
A young Pythagorean, Lysis, came to Thebes and died there and 
was buried by his Theban friends. His ghost appeared in a dream 
to the Pythagorean friends he had left in Italy. The Pythagoreans, 
more skilled in these matters than modern psychical experts, had 
a certain sign by which they knew the apparition of a dead man 
from the phantasm of the living. They got anxious as to how 
Lysis had been buried, for ‘there is something special and sacro- 
sanct (6cvov) that takes place at the burial of the Pythagoreans 
and is peculiar to them, and if they do not attain this rite they 
think that they will fail in reaching the very happy end that is 
proper to them.’ So concerned were some of the Pythagoreans 
that they wished to have the body of Lysis disinterred and 
brought to Italy to be reburied. Accordingly one of them, 
Theanor, started for Thebes to make enquiries as to what had 
been done. He was directed by the people of the place to the 
tomb and went in the evening to offer libations, and he invoked 
the soul of Lysis to give inspired direction as to what was to be 
done. ‘As the night went on, Theanor recounts, ‘I saw nothing, 
but I thought I heard a voice say “Move not that which should 
not be moved,” for the body of Lysis was buried by his friends 
with sacrosanct ceremonies (dc/ws), and his spirit is already 
separated from it and set free into another birth, having obtained 
a share in another spirit. On enquiry next morning Theanor 
found that Lysis had imparted to a friend all the secret of the 
mysteries so that the funeral rites had been performed after 
Pythagorean fashion. 

What precisely the écva, the sacrosanct rites, were we cannot 


1 Plut. de Gen. Socr. xvi. rte yap Te yevduevov idia rept Tas Tapas TOV IvOaryopixav 
bcrov ob ph TUXSYTES Ov SoKodMEV amréxew TO UaKapioToy Kai oiKeloy TédoS...dclws yap bTd 
tov ditwy Kexnietobar 76 Avotdos cOua. 
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in detail say, but we may be tolerably sure that something special 
was done for the man who had been finally initiated, who was like 
the Cretan mystic oovw@eis, ‘consecrated. This something may 
have included the burial with his body of tablets inscribed with 
sentences from his ‘Book of the Dead.’ This I think is implied 
in a familiar passage of Plato. Socrates in the Phaedo' says that 
‘the journey to Hades does not seem to him a simple road like 
that described by Aeschylus in the Telephos. On the contrary it 
is neither simple nor one. If it were there would be no need of 
guides. But it appears in point of fact to have many partings 
of the ways and circuits. And this, he adds, ‘I say conjecturing 
it from the customary and sacrosanct (dciwv) rites which we 
observe in this world.” The customary rites (vowwa) were for 
each and all; the sacrosanct rites (60va) were for the ‘initiated 
only, for they only were sacrosanct (dcvot). 

The Pythagoreans we know revived the custom of burial in 
the earth, which had been at least in part superseded by the 
Northern practice of cremation. It was part of their general 
return to things primitive. Earth was the kingdom of ‘ Despoina, 
Queen of the underworld” who was more to them than Zeus of 
the upper air. To their minds bent on symbolism burial itself 
would be a consecration, they would remember, that to the 
Athenians the dead were Anuntpetor”, Demeter’s people, that 
burial was refused to the traitor because he was unworthy ‘to 
be consecrated by earth*, and burial in itself may well have 
been to them as to Antigone a mystic marriage: 


‘I have sunk beneath the bosom of Despoina, Queen of the Underworld, 


b. ORPHIC VASES OF LOWER ITALY. 


Orphic religion, as seen on the tablets just discussed, is singu- 
larly free from ‘other-worldliness. It is a religion promising, 
indeed, immortality, but instinct not so much with the hope of 
future rewards as with the ardent longing after perfect purity ; it 
is concerned with the state of a soul rather than with its cireum- 


1 Plat. Phaedo, 1084, did ray dolwv Te Kal vouluowv Tov éevOdde, 

2 Plut. de fac. in orb. lun. xxvii. 

3 Philostr. Her. 714, dydv yap 7d én’ alte Knpvyyat ph yap Odmrew rov 
Tladapnonv pie dovoty rH yn- 
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stances. We have the certainty of beatitude for the initiated, the 
‘seats of the blessed,’ the ‘groves of Phersephoneia, but the long- 
ing uttered is ecstatic, mystic not sensuous; it is summed up in 
the line: 

‘Happy and Blessed One, thou shalt be God instead of mortal.’ 


None knew better than the Orphic himself that this was only 
for the few: ‘Many are they that carry the narthex, few are they 
that are made one with Bacchus.’ For the many there remained 
other and lower beatitudes, there remained also—a thing wholly 
absent from the esoteric Orphic doctrine—the fear of punishment, 
punishment conceived not as a welcome purification, but as a fruit- 
less, endless vengeance. Of the existence of this lower faith or 
rather wnfaith in the popular forms of Orphism we have definite 
and curious evidence from a class of vases, found in Lower Italy, 
representing scenes in the underworld and obviously designed 
under Orphic influence. 


Two specimens! of these ‘ Apulian’ vases are given in figs. 161 
and 162. It will be obvious at the first glance that the composi- 
tion of both designs is substantially the same. This need not 
oblige us to conjecture any one great work of art of which these 
two and the other designs not figured here are copies; it only 
shows that some vase-painter of note in the 4th century B.c. con- 
ceived the scheme and it became popular in his factory. 

The main lines of both compositions are as follows: in the 
centre the palace of Hades with Plouton and Persephone. Imme- 
diately below, and also occupying a central position, is Herakles, 
carrying off Cerberus. Immediately to the left of the temple 
and therefore also fairly central, is the figure of Orpheus. About 
these central figures various groups of criminals and other denizens 
of Hades are diversely arrayed. 

With this scheme in our minds we may examine the first 
specimen, the most important of the series, because inscribed. The 
vase itself, now in the Naples Museum and usually known from the 
place where it was found as the ‘ Altamura’ vase?, is in a disastrous 


1 The whole series is published in the Wiener Vorlegeblitter, Serie z, Taf. 1—vu1. 
* Heydemann, Cat. 3222. Wiener Vorleyebliitter, Serie u, Taf. 1. This vase 
was carefully examined by Dr Studniczka in 1887. On his report is based the 
full discussion by Dr Winkler, ‘ Unter-italische Unterweltsdarstellungen,’ Breslauer 
Philolog. Abhandlungen, Band m1. Heft 5, 1888. I verified Dr Studniczka’s report 
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condition. It was put together out of hundreds of fragments, 
painted over and freely restored after the fashion of the day, and 
it has never yet been subjected to a proper chemical cleaning. 
Much therefore in the drawing remains uncertain, and only such 
parts and inscriptions will be dealt with as are above suspicion. 
The palace of Hades, save for the suspended wheels (p. 590), 
presents no features of interest. In the ‘Altamura’ vase many of 
its architectural features are from the hand of the restorer, but 
from the other vases the main outlines are sure. In the Altamura 
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vase both Hades and Persephone are seated—in the others some- 
times Persephone, sometimes Plouton occupies the throne. Had 
the designs been exclusively inspired by Orphic tradition, more 
uniform stress would probably have been laid on Persephone. 
The figure of Orpheus, common to both vases, is interesting 
from its dress, which reminds us of Virgil’s! description, 
‘There too the Thracian priest in trailing robe.’ 
The vase-painter of the late 4th cent. B.c. was more archaeolo- 
gist than patriot. In the Lesche picture of Polygnotus, Pausanias? 


of the inscriptions in 1902. Nothing further can be done till the vase is properly 
cleaned, and, now that the Naples Museum is under new direction, this, it may be 
hoped, will be done. 

1 Virg. Aen. vi. 644. AED Xero ONO 
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expressly notes that Orpheus was ‘ Greek in appearance,’ and that 
neither his dress nor the covering he had on his head was Thracian. 
The Orpheus of Polygnotus must have been near akin to the 
beautiful Orpheus of the vase-painter in fig. 140. Polygnotus, 
too, made him ‘seated as it were on a sort of hill, and grasping his 
cithara with his left hand; with the other he was touching some 
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sprays of willow, and he leant against a tree. Very different this 
from the frigid ritual priest. 


About this figure of Orpheus an amazing amount of nonsense 
has been written. The modern commentator thinks of Orpheus 
as two things—as magical musician, which he was, as passionate 
lover, which in early days he was not. The commentator’s mind 
is obsessed by ‘Che faro senza te, Kurydice?’ He asks himself 
the question, ‘Why has Orpheus descended into Hades?’ and the 
answer rises automatically, ‘To fetch Eurydice.’ As regards these 
Lower Italy vases there is one trifling objection to this interpreta- 
tion, and that is that there is no Eurydice. Tantalos, Sisyphos, 
Danaides, Herakles, but no Eurydice. This does not deter the 
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commentator. The figure of Eurydice is ‘inferred rather than 
expressed.’ Happily this line of interpretation, which might lead 
us far, has been put an end to by the discovery of a vase in which 
Eurydice does appear; Orpheus leads her by the wrist and a love- 
god floats above. -It is evident that when the vase-painter wishes 
to ‘express’ Eurydice he does not leave her to be ‘inferred.’ 

It may be taken as an axiom in Greek mythology that 
passionate lovers are always late. The myth of Eurydice is of 
considerable interest, but not as a love-story. It is a piece of 
theology taken over from Dionysos, and, primarily, has nothing to 
do with Orpheus. Anyone who realizes Orpheus at all would feel 
that the intrusion of desperate emotion puts him out of key. 
Semele, the green earth, comes up from below, year by year; with 
her comes her son Dionysos, and by a certain instinct of chivalry 
men said he had gone to fetch her. The mantle of Dionysos 
descends on Orpheus. 

Eurydice is one of those general, adjectival names that are 
appropriate to any and every goddess: she is the ‘ Wide- Ruler.’ 
At Trozen, Pausanias' saw ‘a Temple of Artemis the Saviour, 
and in it were altars of those gods who are said to rule below 
the earth, and they say that in this place Semele was brought 
up from Hades by Dionysos, and that here Herakles dragged 
up the hound of Hades.’ Pausanias is sceptical: ‘But I do 
not the least believe that Semele died, she who was the wife of 
Zeus, and as to the beast called the hound of Hades, I shall state 
what I am sure is the truth about him in another place.’ The cult 
of Artemis is clearly superposed over an ancient, perhaps nameless, 
anyhow forgotten cult of underworld gods. There was probably a 
cleft at hand and a legend of a rising Earth-goddess, as at the 
rock of Recall, Anaklethra (p. 283), and the Smileless Rock at 
Eleusis (p. 127); and of course, given somebody’s Anodos,a Kathodos 
is soon supplied, and then a formal descent into Hades. At the 
Alcyonian lake, near Argos, which Nero tried in vain to sound, the’ 
Argives told Pausanias* that Dionysos went down to Hades to 
fetch Semele, and Polymnos, a local hero, showed him the way 
down, and ‘there were certain rites performed there yearly. Un- 
fortunately, as is mostly the case when he comes to the real point, 
Pausanias found it would ‘not be pious’ to reveal these rites to 

A Pe il; Gls ts IS eave tos 
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the general public. At Delphi, too, it will be remembered 
(p. 402), the Thyiades knew the mystic meaning of the festival 
of Herois, and ‘even an outsider could conjecture,’ Plutarch says, 
‘from what was done, that it was an upbringing of Semele.’ 

Orpheus, priest of Dionysos, took on his resurrection as well as 
his death ; that is the germ from which sprang the beautiful love- 
story. A taboo-element, common to many primitive stories, is 
easily added. You may not look back when spirits are about from 
the underworld. If you do you may have to join them. Under- 
world rites are often performed ‘without looking back’ (aweta- 
oTpeTTi, see p. 24 note 2). 


There is another current fallacy about these underworld vases. 
Commentators are not only prone to the romantic tendency to see 
a love-story where none is, but, having once got the magical 
musician into their minds, they see him everywhere. In these 
vases, they say, we have ‘the power of music to stay the torments 
of hell.’ They remember, and small wonder, the amazing scene in 
Gluck’s opera, where Orpheus comes down into the shades playing 
on his lyre, and the clamour of hell is spell-bound; or they bethink 
them of Virgil: 

‘The very house itself, the inmost depths 
Of Death stood still to hearken.’ 

But the vase-painter of the 4th cent. B.c. is necessarily guiltless 
of Virgil as of Gluck. Moreover his work is untinged by any 
emotion, whether of poetry or religion; his composition is simply 
an omnium gatherum of conventional orthodox dwellers in Hades. 
Orpheus is there because, by that time, convention demanded his 
presence. The vase-painter’s wealthy clients—these Apulian vases 
were as expensive as they are ugly—would have been ill-pleased 
had the founder of popular mysteries not had his fitting place. But 
if interest focusses anywhere in a design so scattered and devitalized, 
it is on the obvious ‘record’ of Herakles, who, tradition said, had 
been initiated, not on the secret magic of Orpheus. It is true 
that the ‘Danaides, when they appear, are doing nothing but 
dangling their pitchers in attitudes meant to be decorative, but 
Tantalos still extends a hand to keep off his rock, and Sisyphos 
still uprolls the ‘pitiless’ stone; there is no pause in their 
torments. 
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It remains to note the figures in the side groups. In the top 
row to the left are Megara and her sons, placed there by a pardon- 
able anachronism, out of compliment to Herakles and Athens. 
We should never have guessed their names, but the inscriptions 
are certain. Opposite them to the right a group which on the 
Altamura vase is almost certainly due to restoration. The figures 
are Myrtilos, Pelops, and Hippodameia. To the left of Orpheus 
are two Poinae, developments, as has been seen (p. 231), of the 
tragic Erinyes. Above Sisyphos is another figure, a favourite of 
the Orphics, Ananke, Necessity. Only three letters (vay) of the 
name remain, but the restoration is practically certain. Opposite 
Orpheus are the three ‘Judges’ of Hades, Triptolemos, Aiakos, 
Rhadamanthys. Below the Judges are women bearing water- 
vessels, to whom provisionally we may give the canonical name of 
‘Danaides. The sea horse is probably due to the restorer. 


Turning to the Canosa vase, now in the Old Pinakothek at 
Munich’, we find that, though none of the figures are inscribed, 
most can easily be traced. Some modifications of the previous 
scheme must be noted. Tantalos the Phrygian takes the place of 
the Danaides. Near Orpheus, in place of the Poinae, is a group, 
man, wife and child, who are hard to interpret. No mythological 
figures quite suit them, and some authorities incline to see in the 
group just a human family initiated by Orpheus in his rites: In 
face of the fact that all the other figures present are mythological, 
this is, I think, difficult to accept. The figures are best left 
unnamed till further evidence comes to light. On the right hand, 
in the top row, is a group of great interest, Theseus, Peirithoés and 
Dike, armed with a sword. 

To resume, we have as certain elements in these vases 
Orpheus, the three Judges of Hades, two heroes, Herakles and 
Theseus, who go down into Hades and return thence, two standard 
Homeric criminals, Sisyphos and Tantalos, and, in the case of the 
Altamura vase, the Danaides. The question naturally rises, is 
there in all these figures any common factor which determines 
their selection, or is it a mere haphazard aggregate ? 

The answer is as simple as instructive, and may be stated at 
the outset: All the canonical denizens of the underworld are herovc 


1 Jahn, Cat, 849. Wiener Vorlegeblitter, Serie 8, Taf. 1. 
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or divine figures of the older stratum of the population. Hades 
has become a sort of decent Lower-house to which are relegated 
the divinities of extinct or dying cults. 


In discussing hero-worship, we have already seen (p. 335) that 
Tityos and Salmoneus are beings of this order. Once locally the 
rivals of Zeus, they paled before him, and as vanquished rivals 
became typical aggressors, punished for ever as a warning to the 
faithful. Tityos does not appear on Lower Italy vases, but 
Pausanias! saw him on the fresco of Polygnotus at Delphi, a ‘dim 
and mangled spectre,’ and Aeneas? in the underworld says: 


‘T saw Salmoneus cruel payment make, 
For that he mocked the lightning and the thunder 
Of Jove on high.’ 

It was an ingenious theological device, or rather perhaps 
unconscious instinct, that took these ancient hero figures, really 
regnant in the world below, and made the place of their rule the 
symbol of their punishment. According to the old faith all men, 
good and bad, went below the earth, great local heroes reigned 
below as they had reigned above; but the new faith sent its saints 
to a remote Elysium or to the upper air and made this underworld 
kingdom a place of punishment ; and in that place significantly we 
find that the tortured criminals are all offenders against Olympian 
Zeus. 

We must confine our examination to the two typical instances 
selected by the vase-painter, Sisyphos and Tantalos. 

We are apt to think of Sisyphos and Tantalos as punished for 
overweening pride and insolence, and to regard their downfall as 
a warning of the ephemeral nature of earthly prosperity. 

‘Oh what are wealth and power! Tantalos 
And Sisyphos were kings long years ago, 
And now they lie in the lake dolorous; 
The hills of hell are noisy with their woe, 
Aye swift the tides of empire ebb and flow.’ 

Kings they were, but kings of the old discredited order. Homer 
says nothing of their crime, he takes it as known; but in dim local 
legends we can in both cases track out the real gist of their 
ill-doing: they were rebels against Zeus. 

This is fairly clear in the case of Tantalos. According to one 

DBO 83s 2 Virg. Aen. vi. 585. 
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legend! he suffered because he either stole or concealed for 
Pandareos the golden hound of Zeus. According to the epic 
author? of the ‘Return of the Atreidae, he had been admitted to 
feast with the gods, and Zeus promised to grant him whatever 
boon he desired. ‘He,’ Athenaeus says, ‘being a man insatiable in 
his desire for enjoyment, asked that he might have eternal re- 
membrance of his joys and live after the same fashion as the gods.’ 
Zeus was angry; he kept his promise, but added the torment of 
the imminent stone. It is clear that in some fashion Tantalos, 
the old hero-king, tried to make himself the equal of the new 
Olympians. The insatiable lust is added as a later justification 
of the vengeance. Tantalos is a real king, with a real grave. 
Pausanias* says, ‘In my country there are still signs left that 
Pelops and Tantalos once dwelt there. There is a famous grave of 
Tantalos, and there is a lake called by his name. The grave, he 
says elsewhere‘, he had himself seen in Mount Sipylos, and ‘ well 
worth seeing it was. He mentions no cult, but a grave so note- 
worthy would not be left untended. 


The legend of Sisyphos, if more obscure than that of Tantalos, 
is not less instructive. The /liad knows of Sisyphos as an ancient 
king. When Glaukos would tell his lineage to Diomede he says’: 

‘A city Ephyre there was in Argos’ midmost glen 
Horse-rearing, there dwelt Sisyphos the craftiest of all men, 
Sisyphos son of Aiolos, and Glaukos was his son, 

And Glaukos had for offspring blameless Bellerophon.’ 

Ephyre is the ancient name of Corinth, and on Corinth 
Pausanias® in his discussion of the district has a highly significant 
note. He says, ‘I do not know that anyone save the majority 
of the Corinthians themselves has ever seriously asserted that 
Corinthos was the son of Zeus.’ He goes on to say that according 
to Eumelus (cire. B.c. 750), the ‘first inhabitant of the land was 
Ephyra, daughter of Okeanos.’ The meaning is transparent. An 
ancient pre-Achaean city, with an eponymous hero, a later attempt 
—discredited of all but the interested inhabitants—to affiliate the 


1 Schol. ad Pind. Ol. 1. 89. 

2 Athen. vi. 14 p. 281. The sources for the punishment of Tantalos are fully 
collected by Dr Frazer ad Paus. x. 31. 
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indigenous stock to the immigrant conquerors by a new eponymous 
hero, a son of Zeus. 

The epithet ‘craftiest, xépdvaros, is, as Eustathius’ observes, 
a ‘mid-way expression, 1.e. for better for worse. ‘Glaukos, he says 
in his observant way, ‘does not wish to speak evil of his ancestor.’ 
The word he uses means very clever (cvver@tatos), very ready 
and versatile (edtpeyéotatos). It is in fact no more an epithet 
of blame than zroAvpntis, ‘of many wiles, the stock epithet of 
Odysseus. Eustathius goes on to explain the meaning of the 
name Sisyphos. Sisyphos, he says, was among the ancients a word 
of the same significance as Qedcodos, divinely wise, cvos being 
among the Peloponnesians a form of @eos. He cites the oath 
used by comic poets, val T@ ov for v7 Tovs Peous, ‘by the gods.’ 
Whether Eustathius is right, and Sisyphos means ‘divinely wise,’ 
or whether we adopt the current etymology? and make Sisyphos 
a reduplicated form of codds, i.e. the ‘Very Very Wise One, thus 
much is clear. The title was traditionally understood as of praise 
rather than blame, and it is not rash to see in it one of the cultus 
epithets of the old religion like ‘The Blameless One.’ 

It is as a benefactor that Sisyphos appears in local legend. 
It was Sisyphos, Pausanius®* says, who found the child Melicertes, 
buried him, and instituted in his honour the Isthmian games. It 
was to Sisyphos that Asopos‘ gave the fountain behind the temple 
of Aphrodite, and for a reason most significant. ‘Sisyphos, the 
story says, ‘knew that it was Zeus who had carried off Aegina, 
the daughter of Asopos, but he would not tell till the spring on 
Acrocorinthus was given him. Asopos gave it him, and then 
he gave information, and for that information he, if you like to 
believe it, paid the penalty in Hades.’ Pausanias is manifestly 
sceptical, but his story touches the real truth. Sisyphos is the ally 
of the indigenous river Asopos. Zeus carries off the daughter of 
the neighbouring land ; Sisyphos, hostile to the conqueror, gave 
information, and for that hostility he suffers in Hades. But though 
he points a moral in Olympian eschatology, he remains a great 
local power. The stronghold of the lower city bore his name, the 
Sisypheion. Diodorus* relates how it was besieged by Demetrius, 


1 Kustath. ad Jl. vi. 153, 631 and ad Od. x1. 592, 1702. 


> By substitution of the Aeolic uv for 0, See Vaniéek, Etym. Worterbuch, p. 592. 
Pe om lhe By See bee by ale > Diod. xx. 103. 
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and when it was taken the garrison surrendered. It must have 
been a place of the old type, half fortress half sanctuary. Strabo! 
notes that in his day extensive ruins of white marble remained, 
and he is in doubt whether to call it temple or palace. 

As to the particular punishment selected for Sisyphos, a word 
remains to be said. It bears no relation to his supposed offence, 
whether that offence be the cheating of Death or the betrayal 
of Zeus. His doom is ceaselessly to upheave a stone. Reluctant 
though I am to resort to sun-myths, it seems that here the sun 
counts for something. The sun was regarded by the sceptical as 
a large red-hot stone: its rising and setting might very fitly be 
represented as the heaving of such a stone up the steep of heaven, 
whence it eternally rolls back. The worship of Helios was esta- 
blished at Corinth?; whether it was due to Oriental immigration 
or to some pre-Hellenic stratum of population cannot here be 
determined. Sisyphos was a real king, the place of his sepulture 
on the Isthmus was known only to a few. It may have been 
kept secret like that of Neleus* for prophylactic purposes. But 
a real king may and often does take on some of the features 
and functions of a nature god‘. 


On the ‘Canosa’ vase, immediately above Tantalos, is a group 
of three Judges, carrying sceptres. On the Altamura vase are 
also three Judges, occupying the same place in the composition, 
and happily they are inscribed—Triptolemos, Aiakos, and Rhada- 
manthys. Two of the three, Triptolemos and Aiakos, certainly 
belong to the earlier stratum. 

Triptolemos had never even the shadowest connection with 
any Olympian system; there is no attempt to affiliate him; he 
ends as he began, the foster-child of Demeter and Kore, and by 
virtue of his connection with the ‘Two Goddesses’ of the under- 
world he reigns below. Demeter and Kore, the ancient Mother 
and Maid, were strong enough to withstand, nay to out-top, any 


1 Strab, vu. 21 § 379. 

ile rosa Kail, 2 12h Gage} Vy 

4 My present object is not to discuss the origin of the particular forms of 
punishment inflicted in Hades, but it may be noted in passing that the stone 
overhanging Tantalos and the lake in which he is submerged may have contained 
a reminiscence of some natural precipice and actual catastrophe, see Eustath. ad 
Od. x1. 592, 1701. In the Aeneid (v1. 601) the Lapithae, Ixion and Peirithods all 
alike suffer the penalty of the imminent stone. 


H. 39 


610 Orphie Eschatology [ CH. 


number of Olympian divinities. To tamper with the genealogy of 
their local hero was felt to be useless and never attempted. 

In striking contrast to Triptolemos, Aiakos seems at first sight 
entirely of the later stratum. He is father of the great Homeric 
heroes, Telamon and Peleus, and when a drought afflicts Greece it 
is he who by sacrifice and prayer to Pan-Hellenian Zeus procures 
the needful rain. Recent investigation! has, however, clearly 
shown that Aiakos is but one of the countless heroes taken over, 
affiliated by the new religion, and his cult, though overshadowed, 
was never quite extinguished. One fact alone suffices to prove 
this. Pausanias? saw and described a sanctuary in Aegina known 
as the Aiakeion. ‘It stood in the most conspicuous part of the 
city, and consisted of a quadrangular precinct of white marble. 
Within the precinct grew ancient olives, and there was there also 
an altar rising only a little way from the ground, and it was 
said, as a secret not to be divulged, that this altar was the tomb 
of Aiakos.’ The altar-tomb was probably of the form already 
discussed (p. 63) and seen in fig. 8. Such a tomb, as altar, pre- 
supposes the cult of a hero. 

Minos does not appear on these Lower Italy vases. In his 
place is Rhadamanthys, his brother and like him a Cretan. The 
reason of the substitution is perhaps not far to seek. Eustathius® 
notes that some authorities held that Minos was a pirate and others 
that be was just and a lawgiver. It is not hard to see to which 
school of thinkers the Athenians would be apt to belong, and the 
Lower Italy vases are manifestly under Attic influence. If the old 
Cretan tradition had to be embodied, Rhadamanthys was a safe 
non-committal figure. He is most at home in the Elysian fields, 
a conception that was foreign to the old order. As brother of 
Minos, Rhadamanthys must have belonged to the old Pelasgian 
dark-haired stock, but we find with some surprise that he is in 
the Odyssey ‘ golden-haired’ (£av@o0s), like any other Achaean. 
Eustathius hits the mark when he says‘4, ‘Rhadamanthys is 
golden-haired, out of compliment to Menelaos, for Menelaos had 
golden hair.’ 

Herakles and Theseus remain, and need not long detain us. 


1 W. M. L. Hutchinson, deacus, a Judge of the Underworld, p. 25. 

= ee ae, FADED 3 Eustath. ad Jl. xtv. 321, 989. 

4 Kustath. ad Od. 1v. 564, 187, 7d dé EavOos ‘PadduavOus mpds Hdovyv Meveddw 
méppactat, EavOds yap kal av’rés. 
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Herakles is obviously no permanent denizen of Hades; he is 
triumphant, not tortured; he hales Cerberus to the upper air, and 
that there may be no mistake Hermes points the way. It has 
already been seen (p. 55) that Herakles was a hero, the hero well 
worth Olympianizing though he never became quite Olympianized. 
In the Nekuia, when the poet is describing Herakles, he is caught 
on the horns of a dilemma between the old and the new faith, and 
instinctively he betrays his predicament. Odysseus’ says: 

‘Next Herakles’ great strength I looked upon, 

His shadow, for the man himself is gone 

To join him with the gods immortal; there 

He feasts and hath for bride Hebe the fair.’ 

The case of Theseus is different. In the Hades of Virgil! 
he is a criminal condemned for ever : 

‘There sits, and to eternity shall sit, 
Unhappy Theseus.’ 

But on these Lower Italy vases we have again to reckon with 
Athenian influence. Theseus is of the old order, son of Poseidon, 
but Athens was never fully Olympianized, and she will not have 
her hero in disgrace. Had he not a sanctuary at Athens, an 
ancient asylum*? Were not his bones brought in solemn pomp 
from Skyros‘? So the matter is adjusted with considerable tact. 
Theseus, never accounted as guilty as Peirithods, is suffered to 
return to the upper air, Peirithods has to remain below; and 
this satisfies Justice, Dike, the woman seated by his side. That 
the woman holding the sword is none other than Dike herself 
is happily certain, for she appears inscribed on the fragment of 
another and similar amphora in the Museum at Carlsruhe®. Near 
her on this fragment is Peirithods, also inscribed. 

So far in our consideration of the criminals of Hades it might 
seem as though they owed their existence purely to theological 
animus. They are, we have seen, figures of the old religion 
degraded by the new. But to suppose that this was the sole 
clue to their presence would be a grave mistake. The notion of 
punishment, and especially eternal punishment, cannot be fairly 
charged to the account of Homer and the Olympian religion 

1 Hom. Od. xt. 601. 2 Virg. Aen. vi. 617. 
3 P. 1.17. 2, and Ar. Hq. 1311 schol. ad loc. sh sane BEG 


5 Cat. 258. Hartung, Arch. Zeit. p. 263, Taf. xx. and Wiener Vorlegebliitter, 
Serie £, Taf. v1. 3. 
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he represents. This religion was too easy-going, too essentially 
aristocratic to provide an eternity even of torture for the religious 
figures it degraded and despised. Enough for it if they were 
carelessly banished to their own proper kingdom, the underworld. 
It is, alas, to the Orphics, not to the Achaeans, that religion owes 
the dark disgrace of a doctrine of eternal punishment. The Orphics 
were concerned, as has fully been seen, with two things, immor- 
tality and purification ; the two notions to them were inseparable, 
but by an easy descent the pains that were for purification became 
for vengeance. The germ of such a doctrine is already in the line: 


‘I have paid the penalty for deeds unrighteous.’ 


The lower kind of Orphie could not rid of vengeance the Hades 
he made in his own vindictive image. We have seen (p. 506) the 
heights to which Dike could rise as Heavenly Justice, as Purity ; 
here in Hades she descends to another and more human level. 

The figure of Dike in art was not invented by the artist of the 
Lower Italy vases. She is 
quaintly figured in the design 
in fig. 163, from an amphora 
in the Museum at Vienna’. 
Dike, with uplifted mallet, is 
about to pound the head of 
an ugly speckled woman, 
Adikia, Injustice. The vase, 
though not signed by Niko- 


ety 


sthenes, is manifestly of his 


> 
> 
» 
‘f) 
> 
> 
> 


school, and therefore dates 
about the turn of the 6th and 
5th centuries B.c. The figure 
of Dike smiting with the 
mallet or club was familiar 
to literature. Theseus, when 
he learns the death of Hippo- 
lytos, asks: 





Fic. 163. 


‘How then did Justice smite him with her club, 
My son who shamed me ?’ 


1 Cat. 319. Masner, p. 39, fig. 22. 
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The Hades, then, of the Lower Italy vases is a popular blend of 
Orphism and of Olympian theology, or rather of ancient Pelasgian 
figures viewed through the medium of Olympianism. The old 
stratum provides the material, the new stratum degrades it, and 
Orphism moralises it. 


THE DANAIDES. 


We have left to the end the figures of the ‘Danaides,’ the 
maiden-figures carrying water-jars, who on the Altamura vase?’ 
stand in the lowest row on the right hand. The ‘Danaides’ have 
been reserved advisedly, because in their case we have positive 
evidence of the blend between new and old. 

When mention is made of the water-carriers in Hades, maidens 
who carry water in a leaky vessel, to the modern mind the name 
‘Danaides’ instantly occurs: 


‘O Danaides, O sieve.’ 


The association is real and valid, but its cause and origin have 
been misunderstood, and thereby much confusion has arisen. 

The water-carriers of Hades are familiar to us mainly through 
the famous attack made by Plato? in the Republic on Orphic 
eschatology. Seizing, according to his fashion, on the lower side of 
Orphism, Plato complains that it is riddled through and through 
with other-worldliness. Homer and Hesiod promise to the just 
man good in this life, ‘bees’ and ‘woolly sheep,’ and ‘trees laden 
with fruit, and ‘wealthy marriages’ and ‘high offices.’ That in 
Plato’s eyes is bad enough, but religious poets, among them 
Orpheus, do worse. ‘Still more lusty are the blessings that 
Musaeus and his son give on behalf of the gods to the just, for 
on their showing they take them down into Hades and set them 
on couches and prepare a Banquet of the Blest; they crown 
them with garlands and make them spend their whole time being 
drunk, accounting eternal drunkenness to be the fairest reward of. 
virtue; and others lengthen out still longer the recompense given 
by the gods, saying that there shall be children’s children and 


1 In a vase in the Museum at Carlsruhe (Cat. 388) one ‘ Danaid’ appears in the 
second tier of figures, see Winkler, Darstellungen der Unterwelt, p. 13. 
2 Plat. Rep. 363 p and E. 
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a posterity of the blessed and those who keep faith. In such and 
the like fashion do they sing the praise of justice. But the 
impious and unjust they bury in a kind of mud in Hades, and 
compel them to carry water in a sieve.’ 

The ‘immortal drunkenness’ promised as guerdon to the 
blessed was of course conceived of by the higher sort of Orphic 
as a spiritual ecstasy, by the lower Orphic as merely eternal 
banqueting. The notion was easily popularized, for the germ of 
it existed in the ‘ Hero-feast’ already discussed (p. 349), and these 
‘Hero-feasts, we have seen, were taken over by Dionysos. 


The mud and the sieve to which the impious were condemned 
remain to be considered. They can only be understood in relation 
to Orphic ritual, and in this relation are instantly clear. Daubing 
with mud was, we have seen (p. 491), an integral rite in certain 
Orphic mysteries. The rite neglected on earth by the impious 
must be performed for ever in Hades. The like notion lies at the 
bottom of the water-carrying. He who did not purify himself on 
earth by initiation must for ever purify himself in Hades. But 
the vindictive instinct, always alive in man, adds, it is too late, he 
carries water in a pierced vessel, a sieve, and carries it for ever. 

It is often said by modern commentators who have made no 
trial of eternal burning that fruitless labour is the greatest of all 
punishments. Goethe was the first offender. ‘The ancients, he 
says, ‘rightly considered fruitless labour as the greatest of all 
torments, and the punishments which Tantalos, Sisyphos, the 
Danaides and the Uninitiated undergo in Hades bear witness to 
this. But it is not in this reflective fashion that primitive 
mythology and eschatology are made. 

The word used by Plato for those who carry the water in the 
sieve is noteworthy, it 1s avoovor, which perhaps is best translated 
‘unconsecrated ones. ‘The word 6écv0. we have already seen 
denoted complete initiation, the full and final stage; dvocvos is 
almost, though not quite, ‘uninitiated.’ In the Phaedo, Plato does 
not mention the water-carriers, but he says explicitly what he 
here implies, that those who le in mud are those uninitiated in 
the mysteries. ‘I think,’ says Socrates, ‘that those who founded 
our mysteries were not altogether foolish, but from old had a 
hidden meaning when they said that whoso goes to Hades 
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uninitiated (duvntos), and not having finally accomplished the 
rites (atéXeo7os), will lie in mud.’ 

Again, when in the Gorgias Plato! notes the moralization of 
the notion of the water-carrying, he quite clearly states that the 
water-carriers are the uninitiated. Socrates is refuting the notion 
propounded by Callicles that the full satisfaction of the passions is 
virtue. ‘You make of life a fearful thing, he says, and I think 
perhaps Euripides was right when he said: 

‘Life may be death, death life—who knows ?’ 


‘A certain philosopher, he goes on, ‘has said we are dead, and 
that the body (c@ua) is a tomb (ojua). This doctrine, it will be 
remembered, was fathered in the Cratylus on the Orphics. Then 
with the notion of the tomb-body (céua ofa) still in his mind, 
Socrates continues: ‘A certain ingenious man, probably an Italian 
or a Sicilian, playing on the word, invented a myth in which he 
called that part of the soul which is the seat of the desires a 
pithos, because it was bidable (7i@avov) and persuadable, and he 
called the ignorant “unshutting” (aduuxrous)...and he declared 
that of the souls in Hades the uninitiated were most miserable, 
for they carry water into a pithos which is pierced, with a sieve 
that is pierced in like manner.’ Whether the ‘ingenious man’ 
was Empedocles or Pythagoras is not for our purpose important ; 
both held Orphic doctrines, and one of these doctrines was that 
the uninitiated carried water in Hades. It has not, I think, been 
noticed that the tomb (aja) as a symbol of the body evidently 
suggests the pithos or jar as symbol of the seat of the desires. 
We have seen in discussing the Anthesteria (p. 43) that the souls 
rise from a grave-pithos. 

So far it must be distinctly noted that Plato nowhere calls the 
water-carriers in Hades Danaides. The first literary source for 
the Danaides as water-carriers in Hades is the pseudo-Platonic 
dialogue the Aaiochus*. In Hades, we are there told, is the region 
of the unholy (y@pos aceS8év) and the ‘unaccomplished water- 
carryings of the Danaides’ (Aavaidwv bédpeiar atedeis). The word 
atenels, ‘unaccomplished, means also uninitiated, and we are left 
in doubt—a doubt probably intentional, as to which meaning is 

1 Plat. Gorg. 493. 


2 Ps.-Plat. Axioch. 573 2. In Xenophon (Oec. vu. 40) the water-carriers are 
unnamed and masculine: ol els tov rerpnuévoy mifov avThew Nevyomevot. 
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here proposed. The whole purport of the Aaiochus is to pre- 
pare a coward to face death decently, and the dialogue is full of 
mysticism. We have as the meed of the blessed ‘ flowery meadows,’ 
streams of ‘pure water, ‘drinking feasts with songs,’ and the like. 
Moreover and most significant of all, the initiated have ‘some 
sort of proedria’ or right of the first place, and even in Hades 
they ‘go on performing their pure and sanctified rites. It is the 
very mirror of the heaven where 


‘Congregations ne’er break up and Sabbaths have no end 


To Plato, then, the water-carriers of Hades are ‘uninitiated’; 
by the time of the Aaiochus they are Danaides: what is the 
connecting link? The answer must wait till the evidence of art 
has been examined. 

The evidence of vase-painting is of high importance, because 
we possess two black-figured vases which antedate Plato by more 
than a century. The design in fig. 164 is from an amphora in 





Fic. 164. 


the old Pinakothek! in Munich. The scene is laid in the under- 
world ; of that we are sure from the figure of Sisyphos. On the 
reverse of the vase (not figured here) Herakles is represented 
with Cerberus. On the obverse (fig. 164), four little winged eidola 
(ghosts) are climbing carefully up a huge pithos, and into it they 
pour water from their water-jars. The pithos, it should be noted, 
is sunk deep into the earth; it is in intent the mouth of a well. 
Such pithoi are still to be found sunk in the earth at Athens, and 
served the Turks for cisterns. The upper part of the pithos is 
intact, so are the water-jars, but it is possible and indeed almost 


1 Jahn, Cat. 153. Baumeister, 11. 866. 
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certain that the pithos is thought of as pierced at the bottom so 
that the water poured in flows away into the ground ; 

5 ‘inane lymphae 

dolium fundo pereuntis zo.’ 

The vase in fig. 164 is usually figured as an illustration of the 
‘Danaid’ myth, but there is not the faintest adducible evidence 
that the winged eidola are Danaides. 

The design in fig. 165, from a black-figured lekythos in the 
Museum at Palermo’, allows us to go a step further. The water- 





Fic. 165. 


carriers are emphatically not Danaides. Of the six figures who 
rush in grotesque hurry to fill the prthos, three are men, three 
women. If we give them a name, it must be not Danaides but 
‘Uninitiated.’ They are burlesqued, in the spirit of Aristophanes ; 
the uninitiated soul pauses to refresh his mind by pulling the 
donkey’s tail. The donkey, it may be noted, is further evidence 
that the vase-painter has the mysteries in his mind. He has fallen 
on his knees, and his burden has dropped from his back. The 
seated old man gazes at it helplessly. There seems a reminiscence 
of the ‘ass who carried the mysteries,’ and in this topsy-turvy 
Hades, as in Aristophanes, he turns and will carry them no more. 
The ass and the old man, sometimes called Oknos, are stock 
figures in the comic Hades, and they are variously moralized. 
The closest literary analogy to our picture is offered centuries 
later by Apuleius’. Psyche, when about to descend into the lower 


1 Arch. Zeit. 1871, Taf. 31. The objects in front of the seated old man are 
apparently a collection of loose sticks. I had doubts as to the accuracy of the 
reproduction, but the original at Palermo was examined for me by the late 
Mr R. A. Neil, and he pronounced the reproduction substantially correct. 

2 Apul. Met. v1. 18. Prof. Furtwingler was, I believe, the first to call attention 
to the passage of Apuleius in connection with this vase. See Jahrbuch d. Inst. 1890, 
Anz. p. 24, and for the whole question of Oknos, which does not here immediately 
concern us, see O. Rossbach, ‘ Damonen der Unterwelt,’ Rhein. Mus. 1893, p. 593. 
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world, is warned that when she has gone some distance on the 
‘deadly way’ she will come upon a lame ass and a lame ass-driver. 
The driver will ask her to pick up for him some of the bundles 
that have fallen from the ass’s pack. She is to remain silent 
and pass on. 

It is of course matter for regret that neither of the black- 
figured vases that we possess is inscribed. It would have been 
most instructive to learn what that echo of popular tradition, 
the vase-painter, actually called the water-carriers. Happily we 
have, not indeed a work of art itself, but the literary record of 
such a work in which an inscription did occur—the painting 
by Polygnotus of the descent of Odysseus into Hades, frescoed 
on the wall of the Lesche of Delphi, and minutely described by ~ 
Pausanias. 

‘Above the figure of Penthesilea, Pausanias! says, ‘are women 
carrying water in broken earthen sherds. The vessels are here 
described as broken, not pierced, and Pausanias says nothing about 
whether the vessel into which they pour is pierced or not. ‘One 
of the women is represented as in the flower of her youth, the 
other of advanced years. There were certainly no old Danaides. 
‘There is no separate inscription over each woman, but there is 
an inscription common to both which says they are ‘of those who 
have not been initiated. Pausanias then goes on to describe some 
other mythological figures unconnected with these women, among 
them Sisyphos, who is ‘struggling to push a rock up a precipice.’ 
He then adds, ‘ There is also in the picture a pithos and an elderly 
man, a boy and two women, one just below the rock, who is young, 
and near to the old man a woman of similar age. The others are 
going on carrying water, but the old woman seems to have broken 
her hydria, but what is left in the potsherd she is pouring into the 
pithos. As in the black-figured vase-paintings it is a hydrophoria 
into a pithos, but the hydriae are in some cases at least broken. 
How many figures in all Pausanias saw is not clear, owing to his 
disjointed account, nor does it matter, the essential thing is that 
they are of both sexes and any age—they are nowise Danaides. 
Nor did Pausanias, charged though he was with later mythological 
associations, suppose them to be so—that the inscription forbade. 
He concludes his account thus: ‘We inferred that these also 

1 Pp. x..31. 9—11. 
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(i.e. the last group mentioned by him) were persons who held the 
rites at Eleusis to be of no account. For the Greeks of early days 
held initiation at Eleusis to be of as much more account than any 
other matter as the gods are compared to the heroes.’ 

Polygnotus and Plato certainly, the black-figured vase-painter 
probably, regarded the water-carriers of Hades not as mythical 
Danaides, but as real human persons uninitiated. By the date of 
the Awiochus the fruitless water-carriers are Danaides. The ques- 
tion still remains to be answered, Why are the Danaides selected as 
typically Uninitiate? It was, it must be noted, perfectly natural 
that popular theology, when it made of the Uninitiate water- 
carriers in Hades, should seek a mythical prototype, but why 
were the Danaides selected? The reason is primarily simple and 
obvious, though later it became curiously complex. 

The Danaides of mythology were well-nymphs. One of the 
sisterhood was called Amymone: she gave her name to the spring 
near Lerna, still called in Strabo’s time Amymone. Strabo! pre- 
serves for us a line from an epic poet, 


‘Argos, waterless once, the Danai made well-watered.’ 


Long before the tragedy about their husbands, the Danaides 
were at work watering, fertilizing thirsty Argos. The Danaides, 
as merely Danaides, might fitly be represented as filling a great 
well-pithos. 

But, it must next be observed, the Danaides belong to the 
old stratum of the population, the same stratum as Tantalos, as 
Sisyphos, as Tityos: they are of the old matriarchal order, their 
prayer persistently iterated is: 

‘We, the great seed of a Holy Mother, ah me! 
Grant us that we 
Unwed, unsubdued, from marriage of men may flee?,’ 

In the Suppliants of Aeschylus it is from a marriage they deem 
lawless that the Danaides flee, and their act is justified. Behind 
the legend we seem to discern, though dimly, the reflection of some 
shift of old to new, some transition from matriarchal freedom to 
patriarchal marriage enactments. In any case, in the late orthodox 


1 Strab. vi. § 256. Eustathius, ad Il. 1v. 171. 351, attributes the verse in 
slightly different form to Hesiod: 7 kal ard rév Aavatiwy al rapayeviuevar €& 
Alyirrov ppewpuxlay édldatav ws ‘Holodos 

"Apyos dvubpov éov Aavads rolnoev évudpov. 

2 Aesch. Supp. 158. 
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form of the myth, we meet the Danaides as criminals, and their 
crime is clearly not only that of murder, but of rejection of 
marriage. What was justified by the old order was criminal in 
the new. Here was an opportunity for the moralist. Of old 
the Danaides carried water because they were well-nymphs; the 
new order has made them criminals, and it makes of their 
fruitful water-carrying a fruitless punishment—an atonement for 
murder’. . 

It will readily be seen that the well-nymphs, regarded by the 
new order as guilty maidens seeking purification, offered just the 
mythological prototype needed for the uninitiated water-carriers. 
Once the analogy was seized, many further traits of resemblance 
would eagerly be added. At the lake of Lerna, near which 
was the spring known as Amymone, expiatory purifications were, 
Strabo? tells us, actually performed. Hence, he says, arose the 
expression ‘a Lerna of ills.” It was the custom no doubt at 
Lerna as in many another swamp and lake to bury ‘ purifications’ 
(xaSappara). Such rites of the old order were the ‘mysteries’ 
of primitive religion. Herodotus*® expressly tells us that it was 
the Danaides who taught to the Pelasgian women the sacred 
rites of Demeter, which the Greeks called Thesmophoria, and 
of which Herodotus dares not disclose the full details. The 
Danaides, who later became types of the Uninitiated, were, it 
would seem, the prime Initiators. So does theology shift. 


Another ritual fact helped out the fusion and confusion. 
To the Roman Church marriage is a sacrament, to the Anglican 
still ‘an excellent mystery. In lke fashion to the Greeks 
marriage was conceived of as a rite of initiation, and through 
initiation of consummation; the word réAn in its plural form was 
used of all mysteries, the singular form was expressly applied to 
marriage. Pollux‘, in discussing wedding ceremonies, says, ‘and 


1 The story that the heads of the murdered husbands were buried in or near 
Lerna apart from their bodies may have been merely aetiological and based on the 
practice of calling the brim of a well cegad7. Cf. our ‘ well-head,’ ‘ fountain-head.’ 
Latin caput aquae. It is not my purpose here to examine completely the Danaid 
myth save in so far as the Danaides were contaminated with the Uninitiated in 
Hades. The folklore of the subject has been well collected by Dr Campbell Bonner, 
Trans. American Philol. Ass. vol. xxx1. 1900, 11. p. 27. 

2 Strab. loc. cit. supra. ° Herod. 11. 171. 

4 Poll. On. 111. 38, kat réXos 6 ydmos éxadetro Kai TéXevoe of yeryaunkdres dia TOOTO Kal 
“Hoa redela 7 fvyia. The play on the word 7é\os cannot be reproduced in English. 
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marriage is called réXos, 1.e. a rite that completes, and those who 
have been married are called complete, and on this account 
the Hera of marriage is called Teleia, the Complete One. It has 
already been seen (p. 532) that one special rite of purification, the 
Liknophoria, was common to marriage and the mysteries. The 
same is true of the Loutrophoria, carrying of the bath. Is it 
surprising that in the figures of the well-nymphs some ingenious 
person saw the Danaides as artendeis yapov, ‘uninitiated in 
marriage, and therefore condemned in Hades to carry for ever in 
vain the water for their bridal bath? The more so as, if we may 
trust Eustathius', it was the custom to place ‘on the grave of 
those who died unmarried a water jar called Loutrophoros* in 
token that the dead had died unbathed and without offspring.’ 
Probably these vases, as Dr Frazer* suggests, were at first placed 
on the graves of the unmarried with the kindly intent of helping 
the desolate unmarried ghost to accomplish his wedding in the 
world below. But once the custom fixed, it might easily be 
interpreted as the symbol of an underworld punishment. 

Some versions of the story say that the water was carried in 
a sieve (kooxiv@). This notion may have arisen from another 
ritual practice. It is noticeable that the sieves of the stone age 
seem to have been simply pierced jars. Sieve and pzthos were one 
and the same. Carrying water in a sieve was an ancient test of 
virginity. Pliny‘ tells us that the test of the sieve was applied 
to the Vestal Tuccia. If the water-carrying of the Danaides 
was conceived as a virginity test, the forty-nine sisters married 
before the murder would fail at the test, and Hypermnestra alone 
would carry the water in the leaky sieve: 


‘Splendide mendax et in omne virgo 
Nobilis aevum?.’ 


Finally, it will be remembered (p. 574) that the Orphics had 
their Well of Memory, which was in effect a Well of Life. It would 


1 Bustath. ad Jl. xxu1. 141, p. 1293. 

2 For the vases known as Loutrophoroi see Milchhoeffer, A. Mitt. v. 1880, p. 174, 
and P. Wolters, A. Mitt. xv1. 1891, p. 371, and ib. xvii. 1893, p. 66. These vases 
were sometimes pierced at the bottom but it is not certain that the pierced vases . 
were placed only on the graves of the unmarried. 

% Dr Frazer, ad P. x. 31. 9, collects a number of interesting modern parallels. 

4 Plin. N.H. xxvim. 2. 3. 

5 Hor. Od. 3. 11. 35. Apollodorus, um. 1. 14, says of Hypermnestra, airy 6é 
Avykéa biéswoe raphévov abirny puddéavra. 
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not escape a mystic who saw the figures of the water-carriers that 
these were drawing water for ever but in vain from the Well of 
Life. So the scholiast! to Aristides in quaint fashion interprets 
the myth: ‘the pierced pithos of the Danaides,’ he says, ‘signifies 
that the Danaides after the murder of their dearest can never 
obtain from another man the grace of the living water of 
marriage.’ The notion of a ‘Water of Life’ haunts him, but he 
knows the real gist of the symbolism, for he adds: they have 
‘become suspected on account of their pollution.” Of the making 
of such mysticism there is clearly no end. 


The symbolism of marriage, of virginity tests, of living water 
might, doubtless did, gather about the figures of the Danaides, 
but the primary notion that fitted them to be mythical proto- 
types of the ‘ Uninitiated’ was that they were polluted, uncleansed. 
They are Choephoroi, but in vain; the libations that they pour 
into the grave-pithoi of their husbands are a yapis dyapis, an 
attempted offscouring, a7roviupa, but no real purification. Of 
such a vain Choephoria performed by Clytaemnestra Electra? 
Says: 


‘It is not right or meet 
By law of gods or men that from a hateful wife 
Grave-dues and washings should be brought my father. 
tive them the winds, or in the deep dug earth 
Go hide them.’ 


The water-carriers in Hades have been discussed at some 
length*®, because they atford an instance typical of the methods 
of Orphic procedure. In discussmg the mysteries it has been 
repeatedly seen that Orphism did not invent new rites, but 
mysticized and moralized old ones. In like fashion when 
Orphism developes eschatology, it takes for its material the 


1 Schol. ad Arist. Orat. 11. p. 229, ray 6€ Aavatdwy 6 Terpnuévos miBos Td prore 
Tavras weTa TOV povoy TaV PilTaTwv Tiv dvayixoucay avTas ex THs avdpelas KnOewovias 
xdpw map ad\\wv TuyXdvew, Taal yevouévas UrbmTous dia TO dyos. 

2 Soph. El. 433. 

3 It is scarcely necessary to say that in my interpretation of this myth I owe 
much to my predecessors, though my view is slightly different from any previously 
given. Controversy has raged as to whether the mythical Danaides gave rise to the 
‘Uninitiated’ or vice versd. This seems to me a fruitless question with no possible 
answer. Each form arose separately, and the point is their ultimate contaminatio. 
The literature of the controversy is given by Dr Frazer ad P. x. 31. 9. To his 
references may be added, Diimmler, Delphika, p. 22, and Mr A. B. Cook, J.H.S. 
xu. 1892, p. 97. 
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mythology of the older stratum’, invents no new figures but 
gives to the old ones an intensified and moralized significance. 

The Orphic tablets showed us the heights to which Orphism 
could rise. If we are inclined to estimate over highly the 
general level of the Orphic faith, the Lower Italy vases may 
correct the error. They mirror Orphism as it seemed to the many. 
In the matter of doctrine, instead of or at best in addition to 
purification, we have vindictive punishment; in the matter of 
theology, in place of what was practically monotheism on the 
tablets, the vases restore the old popular polytheism. 


It is natural to ask, Is this the end? Did Orphism create no 
new figure, make no new god in its own purified image? The 
answer to this question will be found in our concluding enquiry 
as to the nature of Orphic Cosmogony. 


Between the issue of my first and second editions much light has been thrown 
on the figures of the criminals in Hades by the publication of M. Salomon Reinach’s 
brilliant paper ‘Sisyphe aux enfers et quelques autres damnés’ (Rev. Arch. 1903, 
p. 1). He has shown conclusively that ‘l’idée orphique de la perpétuité des .peines 
est venue se greffer sur des images populaires représentant des morts, soit dans 
l’exercice de leur activité familiére, soit dans les attitudes caractéristiques de leur 
trépas,’ e.g. Sisyphus rolls a stone up a hill because he was on earth a Master- 
Builder. True and illuminating, but to make the view complete we have to add 
that one familiar function of an ancient king was to be vice-gerent of his tribal god. 
Salmoneus, M. Reinach sees, counterfeits the weather; Sisyphus he fails to note is 
not merely as mortal a Master-Builder, but as vice-gerent of the Corinthian Helios 
he rolls the sun day by day up the steep of heaven. Both ideas went to make the 
image of the stone-roller. 


CHAPTER XIL 
ORPHIC COSMOGONY. 


“Qpaioc Kal “Epwc emréeAAeTal... 


IF, in attempting to understand Orphic Theogony, we turn to 
the collection of hymns known as ‘Orphic, hymns dating for the 
most part about the 4th century A.D., we find ourselves at once 
in an atmosphere of mystical monotheism. We have addresses to 
the various Olympians, to Zeus and Apollo and Hera and Athene 
and the rest, but these are no longer the old, clear-cut, depart- 
mental deities, with attributes sharply distinguished and incom- 
municable; the outlines are all blurred; we feel that everyone is 
changing into everyone else. A few traditional epithets indeed 
remain; Poseidon is still ‘dark-haired, and ‘Lord of Horses’— 
he is a stubborn old god and hard to fuse; but, for the most part, 
sooner or later, all divinities greater or less, mingle in the mystery 
melting-pot, all become ‘multiform,’ ‘mighty,’ ‘all-nourishing,’ 
‘first-born,’ ‘saviours, ‘all-glorious,’ and the like. In a word the 
several gods by this time are all really one, and this one god 
is mystically conceived as a potency (daiwov) rather than a 
personal divinity (@eds). 

The doctrine of the mutation of the gods, now into one shape, 
now into another, was, it would seem, part of the regular symbolic 
teaching of the mysteries. It is easy to see that such a doctrine 
would lend itself readily to the notion of their interchangeability. 
Proclus says?: ‘In all the rites of initiation and mysteries the gods 
exhibit their shapes as many, and they appear changing often 
from one form to another, and now they are made manifest in the 

1 Procl. Ennead. 1. 6. 9, év dmact tats reXNerais kal Tots wvornplos oi Geol todas 
uev €auT@v mpotelvovo. pmopdds, moka b€ oxHuata éfadddTTovTes Palvovrat Kal Tots 


pév atimwrov aitay mpoBéBrnTar Pas Tots dé els avOpwmevov mopPyny écxnuaTiopmevor, 
Tore 6€ els a\dolov TUTOV mpoednrvObs. 
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emission of formless light, now taking human shape, now again in 
other and different form.’ 

By the date of the ‘Hymns’ monotheism was of course in some 
degree the common property of all educated minds, and cannot 
therefore be claimed as distinctive of Orphism. Wholly Orphic, 
however, is the mystical joy with which the Hymns brim over; 
they are ‘full of repetitions and magniloquence, and make for 
emotion! They are like learned, self-conscious, even pretentious 
echoes of the simple ecstasy of the tablets. 

It would therefore be idle to examine the Orphic Hymns 
severally and in detail, in order to extract from them the Orphic 
characteristics of each particular god. Any one who reads them 
through will speedily be conscious that, save for the procemium, 
and an occasional stereotyped epithet, it would usually be im- 
possible to determine which hymn was addressed to what god. 
With whatever attempt at individualization they begin, the poet 
is soon safe away into a mystical monotheism. A more profitable 
enquiry is, how far did primitive Orphism attempt monotheism, and 
of what nature was the one God whom the Orphic made in his own 
image? Here, fortunately, we are not left wholly without evidence. 


THE WorRLD-Eca. 


In the Birds of Aristophanes*, the chorus tells of a time, 
when Earth and Air and Heaven as yet were not, only Chaos was, 
and Night and black Erebos: 


‘In the beginning of Things, black-winged Night 
Into the bosom of Erebos dark and deep 
Laid a wind-born egg, and, as the seasons rolled, 
Forth sprang Love, gleaming with wings of gold, 
Like to the whirlings of wind, Love the Delight— 
And Love with Chaos in Tartaros laid him to sleep; 
And we, his children, nestled, fluttering there, 
Till he led us forth to the light of the upper air’ 


This is pure Orphism. Homer knows of no world-egg’, 
no birth of Love. Homer is so dazzled by the splendour of his 


1 Mr Gilbert Murray, Greek Literature, p. 66. 2 Ar. Av. 692. 

3 irnvéurov—literally ‘wind-begotten.’ The beautiful doctrine of the Father- 
hood of the Wind or the Virgin Birth was Orphic, and connected with the ancient 
Attic cult of the Tritopatores, worshipped by bride and bridegroom before marriage, 
see p. 179. The Scholiast half understanding says tmnvéuia xadetrac ta dixa 
suvovolas kal pléews. For Egyptian egg-cosmogonies see Diodorus, 1. 27, and 
Eusebius, de praep.-evang. 3. 11. 


H. 40 
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human heroes and their radiant reflections in Olympus that his 
eyes never look back to see from whence they sprang. He cares 
as little, it seems, for the Before as for the Hereafter. The two 
indeed seem strangely linked together. An eschatology and a 
cosmogony are both pathetic attempts to answer the question 
Homer never cared to raise, Whence came Man and the Good and 
Evil of humanity ? 

We have of course a cosmogony in Hesiod, Hesiod who is a 
peasant and a rebel, a man bitter and weary with the hardness of 
life, compelled by rude circumstances to ask why things are 
so evil, and always ready, as in the myth of Pandora, to frame 
or borrow a crude superstitious hypothesis. How much Hesiod 
borrowed from Orphism is hard to say. He knows of Night and 
Chaos and the birth of Eros, but he does not know, or does not | 
care to tell, of one characteristic Orphic element, the cosmic egg. | 
He only says?: 

‘First Chaos came to be and Gaia next 
Broad-bosomed, she that was the steadfast base 
Of all things—Ge, and murky Tartaros 

Deep in the hollow of wide earth. And next 
Eros, most beautiful of deathless gods, 


Looser of limbs, Tamer of heart and will 
To mortals and immortals.’ 


Hesiod is not wholly Orphie, he is concerned to hurry his Eros up 
into Olympus, one and most beautiful among many, but not for 
Hesiod the real source of life, the only God. 

By common traditional consent the cosmic egg was attributed 
to Orpheus. Whether the father was Tartaros or Erebos or 
Chronos is of small moment and varies from author to author. 
The cardinal, essential doctrine is the world-egg from which 
sprang the first articulate god, source and creator of all, Eros. 

Damascius’, in his ‘Inquiry concerning first principles,’ attri- 
butes the egg to Orpheus. For Orpheus said: 


‘What time great Chronos fashioned in holy aether 
A silver-gleaming egg.’ 


It is fortunate that Damascius has preserved the actual line, 


1 Hes. Theog. 116. 

* Damasc. Quaest. de prim. princ. p. 147. The sources are fully given in Abel’s 
Orphica, p. 173. I am also indebted for references to Schémann’s De Cupidine 
Cosmog., see Sch6mann, Opuscula, vol. 11. p. 60. 
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though of course we cannot date it. Clement of Rome? in his 
Homilies contrasts the cosmogonies of Hesiod and Orpheus. 
‘Orpheus lhkened Chaos to an egg, in which was the commingling 
of the primaeval elements; Hesiod assumes this chaos as a sub- 
stratum, the which Orpheus calls an egg, a birth emitted from 
formless matter, and the birth was on this wise....’ Plato, usually 
so Orphic, avoids in the Zimaeus all mention of the primaeval 
egg; his mind is preoccupied with triangles, but Proclus in his 
commentary* says ‘the “bemg” (to dv) of Plato would be the 
same as the Orphic egg.’ 

The doctrine of the egg was not a mere dogmatic dead-letter. 
It was taught to the initiated as part of their mysteries, and this 
leads us to suspect that it had its rise in a primitive taboo on 
eggs. Plutarch*, in consequence of a dream, abstained for a long 
time from eggs. One night, he tells us, when he was dining out, 
some of the guests noticed this, and got it into their heads that 
he was ‘infected by Orphic and Pythagorean notions, and was 
refusing eggs just as certain people refuse to eat the heart and 
brains, because he held an egg to be taboo (afocvotcOar) as being 
the principle of life.’ Alexander the Epicurean, by way of chaff, 
quoted, 


‘To feed on beans is eating parents’ heads.’ 


‘As if, Plutarch says, ‘the Pythagoreans meant eges by beans 
because of being (&s 61) Kuapous Ta @a Sta THY KUNTW aiviTTOMevOV 
Tov avdpov), and thought it just as bad to eat eggs as to eat the 
animals that laid them.’ It was no use, he goes on, in talking 
to an Epicurean, to plead a dream as an excuse for abstinence, for 
to him the explanation would seem more foolish than the fact; 
so, as Alexander was quite pleasant about it and a cultivated man, 
Plutarch let him go on to propound the interesting question, 
which came first, the bird or the egg? Alexander in the course 
of the argument came back to Orpheus and, after quoting Plato 
about matter being the mother and nurse, said with a smile, 


‘T sing to those who know 


1 Clem. Rom. Homil. vr. 4. 671, kal "Oppeds dé To Xdos ww mapeckdfea, év wo Tov 
TpoTuv sroxelwv qv h abyxvats, TOUTO ‘Holodos Xdos brorierat, brep ’OpHeds gov ever, 
yevunrov €& daetpov THs Uns mpoBeBAnuevoy, yeyovos dé o'Tw, K.T.N. 

2 Procl. in Plat. Tim. 2, p. 307, etn dv ravrov 76 Te IlNdTwvos dv Kal 7d ’Opdixdy wor. 

%® Plut. Quaest. Symp. u. 3. 1. 
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the Orphic and sacred dogma (oyos) which not only affirms 
that the egg is older than the bird, but gives it priority of beg 
over all things.’ Finally, the speaker adds to his theorizing an 
instructive ritual fact: ‘and therefore it is not inappropriate that 
in the orgiastic ceremonies in honour of Dionysos an egg is among 
the sacred offerings, as being the symbol of what gives birth to all 
things, and in itself contains all things.’ 

Macrobius?! in the Saturnalia states the same fact, and gives 
a similar reason. ‘Ask those who have been initiated, he says, 
‘in the rites of Father Liber, in which an egg is the object of 
reverence, on the supposition that it is in its spherical form the 
image of the universe’; and Achilles Tatius? says, ‘some assert 
that the universe is cone-shaped, others egg-shaped, and this 
opinion is held by those who perform the mysteries of Orpheus.’ 

But for the bird-cosmogony of Aristophanes we might have 
inclined to think that the egg was a late importation into Orphic 
mysteries, but, the more closely Orphic doctrines are examined, 
the more clearly is it seen that they are for the most part based 
on very primitive ritual. A ritual egg was good material; those 
who mysticized the kid and the milk would not be likely to leave 
an egg without esoteric significance. 

How, precisely, the egg was used in Orphic ritual we do not 
know. In ordinary ceremonial it served two purposes: it was 
used for purification, it was an offering to the dead. It has been 
previously shown in detail (p. 53) that in primitive rites pur- 
gation often zs propitiation of ghosts and sprites, and the two 
functions, propitiation and purgation, are summed up in the 
common term devotions (évayicuata). Lucian*® in two passages 
mentions eggs, together with Hecate’s suppers, as the refuse of 
‘purification.’ Pollux is bidden by Diogenes to tell the Cynic 
Menippus, when he comes down to Hades, to ‘fill his wallet with 
beans, and if he can he is to pick up also a Hecate’s supper or an 
egg from a purification or something of the sort’; and in another 
dialogue, the ‘Landing, Clotho, who is waiting for her victims, 
asks ‘Where is Kyniskos the philosopher who ought to be dead from 
eating Hecate’s suppers and eggs from purification and raw cuttle 


1 Macrob. Sat. vir. 16. 691. 
* Achill. Tat. Isag. ad Arati, Phenom. p. 77. 
3 Lue. Dial. Mort. 1. 1 and Catapl. 7. 
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fish too?’ Again in Ovid’s Art of Love' the old hag who makes 
purifications for the sick woman is to bring sulphur and eggs: 


‘Then too the aged hag must come, 

And purify both bed and home, 

And bid her, for lustration, proffer 

With palsied hands both eggs and sulphur.’ 


That eggs were offered not only for a purification of the living, 
but as the due of the dead, is certain from the fact that they 
appear on Athenian white lekythoi among the objects brought in 
baskets to the tomb’. 

We think of eggs rather as for nourishment than as for puri- 
fication, though the yolk of an egg is still used for the washing of 
hair. Doubtless, in ancient days, the cleansing action of eggs was 
more magical than actual. As propitiatory offerings to the dead 
(€vayicwata) they became ‘purifications’ in general; then con- 
nection with the dead explains of course the taboo on them as food. 

Still, primitive man though pious is also thrifty. A Cynic may 
show his atheism, and also eke out a scanty subsistence by eating 
‘eggs from purification’; and even the most superstitious man 
may have hoped that, if he did not break the egg, he might 
cleanse himself and yet secure a chicken. Clement? says, ‘ you 
may see the eggs that have been used for purifications hatched, if 
they are subjected to warmth’: he adds instructively, ‘this could 
not have taken place if the eggs had taken into themselves the 
sins of the man who had been purified. Clement’s own state 
of mind is at least as primitive as that of the ‘heathen’ against 
whom he protests. The Orphics themselves, it is clear, merely 
mysticized an ancient ritual. Orphism is here as elsewhere only 
the pouring of new wine into very old bottles. 


We may say then with certainty that the cosmic egg was 
Orphic, and was probably a dogma based on a primitive rite. 
The origin of the winged Eros who sprang from it is more complex. 
Elements many and diverse seem to have gone to his making. 


1 Oy. Ars Am. 1. 330. Cf. Juvenal vr. 518. 

2 This fact, that eggs were offered to the dead, has been clearly established by 
Dr Martin Nilsson in his tract Das Hi im Totenkultus der Griechen. The ‘ Sonder- 
abdruck’ he has kindly sent me appeared in the Fran Filologiska Féreningen i Lund 
Sprakliga uppsatser 11. (Lund, 1902), 

% Clem. Al. Str. vir. 4, p. 713, épav yodv ore Ta Wa dro TOV TepikabapOevTwr, el Bad- 
Pein, (worvyovoipeva, odK dv bé TovTO é-yévero el dvedduBavev Ta TOU TepiKabapHevTos Kaka. 

4 It is possible that the cosmic egg may have been imported from Egypt and 
contaminated later with the egg of purification. 


630 Orphic Cosmogony [ CH. 


Eros As HERM. 


Homer knows nothing of Eros as a person; with him love is 
of Aphrodite. From actual local cultus Eros is strangely and 
significantly absent. Two instances only are recorded. Pausanias? 
says, ‘The Thespians honoured Eros most of all the gods from 
the beginning, and they have a very ancient image of him, 
an unwrought stone. ‘Every four years, Plutarch* says, ‘the 
Thespians celebrated a splendid festival to Eros conjointly with 
the Muses.’ Plutarch went to this festival very soon after he was 
married, before his sons were born. He seems to have gone 
because of a difference that had arisen between his own and his 
wife’s people, and we are expressly told by his sons that he took 
his newly-married wife with him, ‘for both the prayer and the 
sacrifice were her affair. Probably they went to pray for children. 
Plutarch, if we may trust his own letter to his wife, was a kind 
husband, but the intent of the conjoint journey was strictly 
practical, and points to the main function of the Thespian Eros. 
The ‘unwrought stone’ is very remote from the winged Eros, 
very near akin to the rude Pelasgian Hermes himself, own brother 
to the Priapos*® of the Hellespont and Asia Minor. There seems 
then to have gone to the making of Eros some old wide-spread 
divinity of generation‘, 

Pausanias did not know who instituted the worship of Eros 
among the Thespians, but he remarks that the people of Parium 
on the Hellespont, who were colonists from Erythrae in Ionia, 
worshipped him equally. He knew also of an older and a younger 
Eros. ‘Most people, he says, ‘hold that he is the youngest of the 
gods and the son of Aphrodite; but Olen the Lycian (again Asia 
Minor), maker of the most ancient hymns among the Greeks, says 
ina hymn to Eileithyia that she is the mother of Eros. ‘After 
Olen, he goes on, ‘Pamphos and Orpheus composed epic verses, 
and they both made hymns to Eros to be sung by the Lycomids at 
their rites.’ 

Teo tos a0 de 2 Amat. 1. 

3 Diod. rv. 6, wvPodoyotcw otv of madatol Tov IIpiamoyv viov eivar Tod Acovicov Kat 
*Agpodirys. 

4 For this whole question see Dr Kaibel’s ‘ Dactyloi Idaioi’ in Nachrichten von 
der Kénigl. Gesellschaft der Wissenschaften zu Gottingen Phil. Hist. Kl. 1901, Heft 4; 


and for Eros as Adonis see J. Béhlan, ‘Ein neuer-Erosmythus’ in Philologos ux. 
1901, Heft 3. 
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Eros AS KER OF LIFE. 


The Orphic theologist found then to his hand in local cultus an 
ancient god of life and generation, and in antique ritual another 
element quite unconnected, the egg of purification. Given an egg 
as the beginning of a cosmogony, and it was almost inevitable that 
there should emerge from the egg a bird-god, a winged thing, 
a source of life, more articulate than the egg yet near akin to 
it in potency. The art-form for this winged thing was also ready 
to hand. Eros is but a specialized form of the Ker ; the Erotes are 
Keres of life, and like the Keres take the form of winged 
Eidola. In essence as in art-form, Keres and Erotes are near 


bacilli, fructifying or death-bringing; but the Keres developed 


akin. The Keres, it has already been seen, are little winged 


mainly on the dark side; they went downwards, deathwards ; the 
Erotes, instinct with a new spirit, went upwards, lifewards. 

The close analogy, nay, the identity of the art-form of Keres 
and Erotes is well seen in the 
two vase-paintings in figs. 166 
and 167. The design in fig. 166 
is from a vase-fragment in the 
Museum at Palermo'. A warrior 
hes fallen in death. From his 
open mouth the breath of life 
escapes. Over him hovers a 
winged Ker, and with his right 
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hand seems as though he would 
tenderly collect the parting soul. 


i 
A ghost has come to fetch a 


ghost. Among the Romans \ 
this gentle office of collecting 
the parting breath was done 


with the lips, by the nearest Fra. 166. 
of kin. So Anna? for Dido: 


‘Give water, I will bathe her wounds, and catch 
Upon my lips her last stray breath.’ 


Inv. 2351. P. Hartwig, J.H.S..x11. 1891, p. 340. 
Virg. den. 1v. 684. If we may trust Servius (ad loc.), with strictly practical 
intent, ‘ Muliebriter tanquam possit animam sororis excipere et in se transferre. Sic 
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The design in fig. 167 is from a red-figured cylix’ in the 
Municipal Museum at Corneto. Theseus, summoned by Hermes, 





Bre. 6s 


is in the act of deserting Ariadne; he picks up his sandal from 
the ground and in a moment he will be gone. Ariadne is sunk 
in sleep beneath the great vine of Dionysos. Over her hovers 
a winged genius to comfort and to crown her. He is own brother 
to the delicate Ker in fig. 166. Archaeologists wrangle over his 
name. Is he Life or Love or Sleep or Death? Who knows? 
It is this shifting uncertainty we must seize and hold; no doubt 
could be more beautiful and instructive. All that we can certainly 
say is that the vase-painter gave to the ministrant the form of 
a winged Ker, and that such was the form taken by Eros, as 
also by Death and by Sleep. 


If we would understand at all the spirit in which the Orphic 
Eros is conceived we must cleanse our minds of many current 
conceptions, and in effecting this riddance vase-paintings are of 
no small service. To black-figured vase-paintings Eros is unknown. 
Keres of course appear, but Eros has not yet developed personality 
in popular art. As soon as Eros takes mythological shape in 
art, he leaves the Herm-form under which he was worshipped at 
Thespiae, leaves it to Hermes himself and to Dionysos and Priapos, 
Cicero in Verrinis ‘‘ut extremum filiorum spiritum ore excipere liceret.”’ So 
according to the thinking of many primitive people are new souls born of old souls, 


see Tylor, Primitive Culture, 11. p. 4. 
1 Wiener Vorlegeblitter, Serie p, Taf. vu. 
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and, because he is the egg-born cosmic god, takes shape as the 
winged Ker. Early red-figured vase-paintings are innocent alike 
of the fat boy of the Romans and the idle impish urchin of 
Hellenism. Nor do they know anything of the Eros of modern 
romantic passion between man and woman. If we would follow the 
safe guiding of early art, we must be content to think of Eros as 
a Ker, a life-impulse, a thing fateful to all that lives, a man because 
of his moralized complexity, terrible and sometimes intolerable, 
but to plants and flowers and young live things in spring in- 
finitely glad and kind. Such is the Eros of Theognis?: 


‘Love comes at his hour, comes with the flowers in spring, 
Leaving the land of his birth, 

Kypros, beautiful isle. Love comes, scattering 
Seed for man upon earth.’ 
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Fie. 168. 


Such little spirits of life the vase-painter Hieron makes to 
cluster round their mother and mistress, Aphrodite. The design 
in fig. 168 is from a cylix in the Berlin Museum? and is part 


1 Theog. 1275. 2 Cat. 2291. Wiener Vorlegeblitter, Serie a, Taf. v. 
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of a scene representing the Judgment of Paris. Aphrodite, she 
the victorious Gift-Giver, greatest of the Charites, stands hold- 
ing her dove. About her cluster the little solemn worshipping 
Erotes, like the winged Keres that minister to Kyrene (fig. 22): 
they carry wreaths and flower-sprays in their hands, not only as 
gifts to the Gift-Giver, but because they too are spirits of Life 
and Grace. 

Just such another Eros is seen in fig. 169, from the centre 





Fic. 169. 


of a beautiful archaic red-figured cylix! in the Museo Civico at 
Florence. The cylix is signed by the master Chachrylion: he 
signs it twice over, proudly, as well he may, ‘Chachrylion made 
it, made it, Chachrylion made it.’ His Eros too carries a great 
branching flower-spray, and as the spirit of God moves upon the 
face of the waters. So Sophocles?: 
‘O Thou of War unconquered, thou, Erés, 
Spoiler of garnered gold, who lest hid 


In a girl’s cheek, under the dreaming lid, 
While the long night time flows: 


1 Museo Ital. di Antichita, vol. ut. 1, pl. 2. 
* Soph. Ant. 781, trans. by Mr Gilbert Murray. 
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O rover of the seas, O terrible one 
In wastes and wildwood caves, 
None may escape thee, none: 
Not of the heavenly gods who live alway, 
Not of low men, who vanish ere the day; 
And he who finds thee, raves.’ 

The Erotes retain always the multiplicity of the Keres, but 
as Eros developes complete personality he becomes one person, 
and he changes from a delicate sprite to a beautiful youth. 
But down to late days there linger about him traces of the 
Life-Spirit, the Grace-Giver. The design in fig. 170 is from a late 
red-figured vase in the Museum at Athens’. Here we find Eros 





employed watering tall slender flowers ina garden. Of course by 
this time the Love-God is put to do anything and everything: de- 
graded to a god of all work, he has to swing a maiden, to trundle 
a hoop, to attend a lady’s toilet; but here in the flower-watering 
there seems a haunting of the old spimt. We are reminded of 
Plato? in the Symposium where he says ‘The bloom of his body 
is shown by his dwelling among flowers, for Eros has his abiding, 
not in the body or soul that is flowerless and fades, but in the 
place of fair flowers and fair scents, there sits he and abides.’ 


1 Cat. 1852. Fig. 170 is reproduced from a hasty sketch kindly made for me by 
Mrs Hugh Stewart; it is only intended as a note of subject and not as a substitute 
for complete publication. 

2 Plat. Symp. 196 a. 
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Eros AS EPHEBOS. 


Vase-paintings with representations of Eros come to us for the 
most part from Athens, and it was at Athens that the art-type of 
Eros as the slender ephebos was perfected. This type appears 
with marked frequency on the vases of early red-figured technique 
which bear the inscription «ados ‘ beautiful, vases probably made 
to sell as love-gifts. Eros is represented bearing a torch, a lyre, 
a hare, sometimes still a flower. Perhaps the finest of these re- 
presentations left us is the Eros in fig. 171. The design is from 





Ices Alfl- 


an amphora! which bears the inscription ‘Charmides is beautiful.’ 
Eros is armed, he carries shield and spear, he flies straight 
downward, the slender naked body making a clean lovely line. 
A poet thinks as he will, but these Love-gods of the vase-painter, 
these Keres of Life and Death, and most of all this Eros, armed, 


1 Now in the Bibliothéque Nationale, Paris, De Ridder, Cat. 366; see Lenormant 
et de Witte, Elite des Monuments Céramographiques, tv. Pl. ut. 
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inevitable, recall the prayer of the chorus in the Hippolytus of 
Euripides? : 
‘Eros, Erdés, who blindest, tear by tear, 
Men’s eyes with hunger, thou swift Foe that pliest 
Deep in our hearts joy like an edged spear; 
Come not to me with Evil haunting near, 
Wrath on the wind, nor jarring of the clear 
Wing’s music as thou fliest. 
There is no shaft that burneth, not in fire, 
Not in wild stars, far off and flinging fear 
As in thine hands the shaft of All Desire, 
Erés, Child of the Highest.’ 


Most often the presentments of painting hinder rather than 
help the imagery of poetry, but here both arts are haunted by 
the same august tradition of Life and Death. 

The Eros of the vase-painter is the love, not untouched by 
passion, of man for man, and these sedate and even austere Erotes 
help us to understand that to the Greek mind such loves were 
serious and beautiful, of the soul, as Plato says, rather than of 





Ce er eg aia ee ee 


Fic. 172. 


the body’, aloof from common things and from the emotional 
squalor of mere domestic felicity. They seem to embody for 
him that white heat of the spirit before which and by which 
the flesh shrivels into silence. 


1 Kur. Hipp. 525. 

2 For the religious origin of the institution of raidepacria and its connection 
with primitive initiation ceremonies see E. Bethe, ‘Die dorische Knabenliebe, 
ihre Ethik und ihre Idee’ in Rhein. Mus. 1907. 
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It is curious to note that, as the two women Charites, Mother 
and Daughter, became three, so there is a distinct effort to form 
a trinity of Erotes. On the vase-painting in fig. 172 from a red- 
figured stamnos in the British Museum! we have three beautiful 
Erotes flying over the sea. The foremost is inscribed Himeros ; 
he carries a long taenia, and he looks back at the others; one of 
these carries a tendril, the other a hare. Near each of them is 
written «ados. But the triple forms, Eros, Himeros and Pothos, 
never really obtain. The origin of the countless women trinities 
has been already examined. Male gods lack the natural tie that 
bound the women types together; the male trinity is in Greek 
religion felt to be artificial and lapses. 


ERos AND THE MOTHER. 


The mention of these women trinities brings us back to the 
greatest of the three Grace-Givers, Aphrodite. At the close of 
the chapter on The Making of a Goddess her figure reigned 
supreme, but for a time at Athens she suffered eclipse; we might 
almost say with Alcman?: 

‘There is no Aphrodite. Hungry Love 
Plays boy-like with light feet upon the flowers.’ 

We cannot fairly charge the eclipse of Aphrodite wholly to 
the count of Orphism. Legend made Orpheus a woman-hater 
and credited him with Hesiodic tags about her ‘dog-like’ nature ; 
but such tradition is manifestly coloured and distorted by two 
influences, by the orthodox Hesiodic patriarchalism, and by the 
peculiar social conditions of Athens and other Greek states. Both 
these causes, by degrading women, compelled the impersonation 
of love to take form as a youth. 

To these we must add the fact that as Orphism was based 
on the religion of Dionysos, and as that. religion had for its god 
Dionysos, son of Semele, so Orphism tended naturally to the 
formulation of a divinity who was the Son of his Mother. By 
the time the religion of Dionysos reached Athens the Son had 


1 Cat. © 440. Mon. d. Inst. 1. Pl. viz. The design in fig. 37, Odysseus passing 
the Sirens, is from the obverse of this vase. The three Sirens probably suggested 
the triple Krotes. 

2 Aleman, frg. 38 (34). 
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well nigh effaced the Mother, and in like fashion Eros was supreme 
over Aphrodite ; and significantly enough the woman-goddess, in 
so far as she was worshipped by the Orphics, was rather the 
old figure of Ge, the Earth-goddess, than the more specialized 
departmental Love-goddess Aphrodite. 


This blend of the old Earth-goddess and the new Love-god 
is shown in very instructive fashion by representations on late 
red-figured vases. The design in fig. 173 is from a late red- 





Fie. 173. 


figured hydriat. It will at once be seen that we have the repre- 
sentation of a scene exactly similar to that in figs. 67 and 69, 
the Anodos of an Earth-goddess. The great head rises from the 
ground, the Satyr worshippers of the Earth-goddess are there 
with their picks. But a new element is introduced. Two Erotes 
hover over the goddess to greet her coming. In like fashion in 
fig. 71 Eros receives Pandora, and in fig. 86 receives Aphrodite 
at her Birth or Bath. It is usual to name the goddess in fig. 
173 Aphrodite. This is, I think, to miss the point. She is an 
Earth spirit like Persephone herself. She is the new life rising 
from the ground, and she is welcomed by the spirits of life, the 
Keres-Erotes. Beyond that we cannot go. Nothing could better 
embody the shift from old to new, and the blend of both, than the 
presence together of the Satyrs, the primitive Ge-worshippers, 
and the Erotes, the new spirits of love and life. 


1 Frohner, Choix de vases grecs, Pl. v1. p. 24. The vase is now as M. Hébert 
kindly informs me in the Musée du Cinquantenaire at Brussels. 
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If we bear in mind the simple fact that Aphrodite and Perse- 
phone are each equally and alike Kore, the Maiden form of the 
Earth-goddess, it is not hard to realise how easily the one figure 
passes into the other. The Orphic, we have seen (p. 593), put his 
faith in the Kore who is Persephone; to her he prays: 

‘Out of the pure I come, Pure Queen of Them Below’; 
his confession is 
‘T have sunk beneath the bosom of Despoina, Queen of the Underworld,’ 
and again 


‘But now I come a suppliant to holy Phersephoneia 
That of her grace she receive me to the seats of the Hallowed’; 


but from the fragment of an epic poet preserved for us by the 
anonymous author of the Philosophoumena', we learn that, accord- 
ing to some, in the underworld grove another Kore, or rather Kore 
by another name, was believed to rule. ‘The Lesser Mysteries,’ 
he says, ‘are of Persephone below, in regard to which Mysteries 
and the path that leads there, which is wide and large and leads 
the dying to Persephone, the poet also says: 


“And yet ‘neath it there is a rugged track, 
Hollow, bemired; yet best whereby to reach 
All-hallowed Aphrodite’s lovely grove.”’ 


The figures of the two Maidens, Persephone and Aphrodite, 
acted and reacted on each other; Persephone takes on more of 
Love, Aphrodite more of Death; as Eros the Son waxes, Aphrodite 
the Mother wanes into Persephone the underworld Maid. 

The blend of the two notions, the primitive Earth-goddess 
and the Orphic Eros, is for art very clearly seen on the vase in 
fig. 173. Happily we have definite evidence that in local cultus 
there was the like fusion, and that at a place of associations 
specially sacred, the deme of Phlya in Attica, the birthplace of 
Euripides’. 


THE MYSTERIES OF EROS AND THE MOTHER AT PHLYA. 


Phlya, as the birthplace of Euripides, has special claims on 
our attention. Here, it will be shown, were mysteries reputed to 
be more ancient than those of Eleusis, mysteries not only of the 
Mother and the Maid but of Eros the cosmic spirit of the Orphics. 

1 Philosoph. v. 8, ed. Cruice. The ‘poet’ is probably Parmenides; see Diels, 


Frag. d. Vorsokratiker, Parm. 20 (dub.). 
2 Harpocrat. s.v. Pdvets. 
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Euripides, obviously hostile as he is to Orthodox Olympian theology, 
handles always with reverence the two gods or spirits of Orphism, 
Dionysos and Eros; it seems not improbable that, perhaps uncon- 
sciously, the mysteries of his early home may have influenced his 
religious attitude. 

From Pausanias' we learn that Phlya had a cult of the Karth- 
goddess. She was worshipped together with a number of other 
kindred divinities. ‘Among the inhabitants of Phlya there are 
altars of Artemis the Light-Bearer, and of Dionysos Anthios, and 
of the Ismenian Nymphs, and of Ge, whom they call the Great 
Goddess. And another temple has altars of Demeter Anesidora, 
and of Zeus Ktesios, and of Athene Tithrone, and of Kore Proto- 
gene, and of the goddesses called Venerable.’ 

The district of Phlya* is still well watered and fertile, still 
a fitting home for Dionysos ‘of the Flowers, and for Demeter 
‘Sender up of Gifts’; probably it took its name from this char- 
acteristic fertility®. Plutarch‘ discussed with some grammarians at 
dessert the reason why apples were called by Empedocles t7répdrXoa, 
‘very fruitful. Plutarch made a bad and unmetrical guess; he 
thought the word was connected with ¢dovos, husk or rind, and 
that the apple was called t7réppdovov ‘ because all that was eatable 
in it lay outside the inner rind-like core’ The grammarians 
knew better; they poimted out that Aratus® used the word dd0ov 
to mean verdure and blossoming, the ‘greenness and bloom 
of fruits, and they added the instructive statement that ‘certain 
of the Greeks sacrificed to Dionysos Phloios, ‘He of blossom and 


growth.’ Dionysos Phloios and Dionysos Anthios are one and the 
same potency. 


1 p.1. 31. 4. Attention was first drawn to this passage in connection with the 
‘Anodos’ vase-paintings by Prof. Furtwingler, Jahrbuch d. Inst. 1891, pp. 117— 
124, but with his interpretation of the vases I find myself unable to agree (see p. 282, 
n. 2) and the evidence from the Philosophowmena seems to be unknown to him. 

* See Dr Frazer, Pausanias, vol. u. p. 412. 

8 The roots de, Pri, PAV and the guttural form yz (ef. xAd%}) all express the 
same notion of bursting, bubbling, germinating, see Vanitek, ad voc. and cf. Hesych. 
pret yéuet, evKapmet, modvkapret, and the words @dixraiva, prVEeEL. 

4 Plut. Symp. v. 8. 2 and 3, rod dé "Eymedoxdéous eipnKéros* 

otvexev dWiyovol re aldac kal vréppAoa wijda. 
The text has tréppdo.a: the superfluous 1 may have crept in owing to Plutarch’s 
guess. 

5 Plut. loc. cit. éuolws tov” Aparoy éml rod Leupiov é-yovTa’* 

kal Ta pev eppwoev Tov dé pddov wreoe TayTA, 
Thy xAwpoTnTa Kal Td dvOos Tv Kapr&v Prbov mpocayopevew...elvar dé Kal Tov “ENAjvwv 
Twas of Prolw Acovriaw Ovovaw. 


H. 41 
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Among this family group of ancient earth divinities Artemis 
and Zeus read like the names of late Olympian intruders. 
Artemis as Light-Bearer may have taken over an ancient mystery 
cult of Hecate, who also bore the title of Phosphoros; Zeus 
Ktesios, we are certain, is not the Olympian. Like Zeus Meilichios 
he has taken over the cult of an old divinity of ‘acquisition’ and 
fertility. ‘Zeus’ Ktesios was the god of the storeroom. Harpo- 
cration! says, ‘they set up Zeus Ktesios in storerooms. The 
god himself lived in a jar. In discussing the various shapes of 
vessels Athenaeus’ says of the kadiskos, ‘it is the vessel in which 
they consecrate the Ktesian Zeuses, as Antikleides says in his 
“ Interpretations,” as follows: the symbols of Zeus Ktesios are con- 
secrated as follows: “the lid must be put on a new kadiskos with 
two handles, and the handles crowned with white wool...... 
and you must put into it whatever you chance to find and 
pour in ambrosia. Ambrosia is pure water, olive oil and all 
fruits (wayxapmea). Pour in these.’’ Whatever are the obscurities 
of the account of Antikleides, thus much is clear—Zeus Ktesios is 
not the Olympian of the thunderbolt, he is Zeus in nothing but 
his name*. tesios is clearly an old divinity of fertility, of the 
same order as Meilichios; his onpeta are symbols not statues, 
symbols probably like the sacra carried in chests at the Arrephoria ; 
they are Oecuol, magical spells kept in a jar for the safe guarding 
of the storeroom. Zeus Ktesios is well in place at Phlya. The 
great pithoi that in Homer stand on the threshold of Olympian 
Zeus (p. 47) may be the last reminiscence of this earlier Dian 
daemon who had his habitation, genius-like, in a Jar. 


But this old daemon of fertility who took on the name of Zeus 
only concerns us incidentally. In the complex of gods enumerated 
by Pausanias as worshipped at Phlya, the Great Goddess is mani- 
festly chief. The name given to Kore, Protogene, suggests 
Orphism, but we are not told that it was a mystery cult, and of 
Eros there is no notice. Happily from other sources we know 


1 Harp. s.v. Kryoctov Acés*... Krjotov Ala év rots ramelots tdpuvTo. 

2 Athen. x1. 46 p. 473: the portions omitted Kal é« Tod wuou Tod de&ov Kal ex Tod 
perwrrouv Tod Kpoxiov are unintelligible as they stand, but their meaning does not 
affect the present argument. 

3 Probably not even in name; if my conjecture be correct the ‘ Zeuses’ set up 
are of the same nature as the dirae and the diov cwé.oy, see p. 23, note 2. 
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further particulars. In discussing the parentage of Themistocles 
Plutarch’ asserts that Themistocles was related to the family of 
the Lycomids. ‘This is clear,’ he says, ‘ for Simonides states that, 
when the Telesterion at Phlya, which was the common property 
of the gens of the Lycomids, was burnt down by the barbarians, 
Themistocles himself restored it and decorated it with paintings.’ 
In this Telesterion, this ‘ Place of Initiation, the cult of Eros was 
practised. The evidence is slight but sufficient. In discussing 
the worship of Eros at Thespiae Pausanias states mcidentally, we 
already noted (p. 470), that the poets Pamphos and Orpheus both 
composed ‘poems about Eros to be chanted by the Lycomids over 
their rites.’ 

This mystery cult, we further know, was also addressed to 
a form of the Earth goddess. When actually at Phlya, Pausanias, 
as already noted, curiously enough says nothing of mysteries; he 
simply notes that the Great Goddess and other divinities were 
worshipped there. Probably by his time the mystery cult of 
Phlya was completely overshadowed and obscured by the domi- 
nant, orthodox rites at Eleusis. But, apropos of the mysteries at 
Andania in Messene’, he gives significant details about Phlya. 
He tells us three facts which all go to show that the cult at Phlya 
was a mystery-cult. First, the mysteries of Andania were, he 
says, brought there by a grandson of Phlyos; and this Phlyos, we 
may conclude, was the eponymous hero of Phlya. Second, for the 
Lycomids, who, we have seen, had a ‘ Place of Initiation’ at Phlya 
and hymns to Eros, Musaeus wrote a hymn to Demeter, and in 
this hymn it was stated that Phlyos was a son of Ge. Third, 
Methapos, the great ‘deviser of rites of initiation,’ had a statue in 
the sanctuary of the Lycomids, the metrical inscription on which 
Pausanias quotes. In view of this evidence it cannot be doubted 
that the cult of Phlya was a mystery-cult, and the divinities wor- 
shipped among others were the Mother and the Maid and Eros. 

At Phlya then, it is clear, we have just that blend of divinities 
that appears on the vase-painting in fig. 173. We have the 


1 Plut. Them. 1. Pausanias (tv. 1. 7) in speaking of this same telesterion, which 
was the sanctuary of the Lycomids, calls it by the very peculiar name xQXiovor. 
Dr Frazer translates xAicvov ‘chapel.’ The word may mean a ‘lean to,’ a rough 
annexe, but I would conjecture that here it means the same as maords, i.e. ‘ bridal 
chamber,’ the place of the iepds yduos, see p. 535. For the relations of the Lycomids 
to the cult of the Phrygian Great Mother see Leo Bloch, ‘Zur Geschichte des 
Meterkultes,’ Philologos, 1894, p. 579. 2 Pp, rv. 1.7 and 8. 
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worship of the great Earth-goddess who was Mother and Maid 
in one, and, conjointly, we have the worship of the Orphic spirit 
of love and life, Eros. It is probable that the worship of the 
Earth-goddess was primaeval, and that Eros was added through 
Orphic influence. 


The Eros of the Athenian vase-painting is the beautiful Attic 
boy, but there is evidence to show that the Eros of Phlya was 
conceived of as near akin in form to a Herm. In discussing the 
Orphic mysteries (p. 535), we found that at Phlya according to the 
anonymous author of the Philosophowmena there was a maotas or 
bridal chamber decorated with paintings. This bridal chamber 
was probably the whole or a part of that Telesterion which was 
restored and decorated by Themistocles. The subjects of these 
paintings Plutarch had fully discussed in a treatise now unhappily 
lost. The loss is to be the more deeply regretted because the 
account by Plutarch of pictures manifestly Orphic would have been 
sympathetic and would greatly have helped our understanding of 
Orphism. The author of the Philosophoumena’ describes briefly 
one picture and one picture only, as follows: ‘There is in the 
gateway the picture of an old man, white-haired, winged; he is 
pursuing a blue-coloured woman who escapes. Above the man 
is written @aos puévtns, above the woman zrependixora. Accord- 
ing to the doctrine of the Sethians, it seems that gaos puvévtns 
is “light” and that gcxoXa is “dark water.”’ The exact meaning 
of these mysterious paintings is probably lost for ever; but it is 
scarcely rash to conjecture that the male figure is Eros. He 
pursues a woman; he is winged; that is like the ordinary Eros of 
common mythology. But this is the Eros of the mysteries; not 
young, but very ancient, and white-haired, the apyatos épws? of 
Orphic tradition, eldest of all the Gods. And the name written 
above him as he pursues his bride inscribed ‘ Darkness’ or ‘ Dark 
Water’ is ‘Phaos Ruentes, ‘The rushing or streaming Light.’ 
We are reminded of the time when ‘the Spirit of God moved 

1 Philosophoum. v. 3 ed. Cruice, gore & é€v Tois mudeBou kal mpecBiTns TLS 
eyyeypapupmévos, moos, mTEpwrds, yuvatka amope’youcay SiwKwy Kvavoedn (Kuvoe.d7 the 
ms.: but Schneidewin’s correction is generally admitted). émvyéypamra dé émt rob 
mpecBitov pdos puévrns, éml dé THs yuvatkds* mependixddra. oie O€ elyat Kara 
Tov DynO.avev Nébyov 6 Pados pvévrns TO Pas, TO 5é ckorewov Vowp 7 Pikdda, TO BE Ev 


péow TolUTwy didoTnua apuovia mvevpatos pmeraed TETAaYypmEVOU. 
2 Lue. de Salt. 7, and Xen. Symp. vu. 1. 
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upon the face of the waters.’ The ancient Eros of Thespiae, 
_ Who was in intent a Herm, has become the principle not only of 
Life but of Light—Light pursuing and penetrating Darkness. 
Exactly such a being, such a strange blend of animal and 
spiritual, is the egg-born, wind-born Protogonos of the Orphic 
hymn?: 

‘Thou tempest spirit in all the ordered world 

On wild wings flashing; bearer of bright light 

And holy; therefore Phanes named, and Lord 

Priapos, and the Dawn that answereth Dawn.’ 


So chants the mystic, seeking to utter the unutterable, and 
the poet?, born in the home of mysticism, sings to Mother 


and Son: 


‘Thou comest to bend the pride 
Of the hearts of God and man, 
Cypris; and by thy side 
In earth’s encircling span 
He of the changing plumes, 
The Wing that the world illumes, 
As over the leagues of land flies he, 
Over the salt and sounding sea. 


For mad is the heart of Love, 
And gold the gleam of his wing; 
And all to the spell thereof 
Bend, when he makes his spring; 
All life that is wild and young, 
In mountain and wave and stream, 
All that of earth is sprung 
Or breathes in the red sunbeam. 
Yea and Mankind. O’er all a royal throne, 
Cyprian, Cyprian, is thine alone.’ 


PYTHAGOREAN REVIVAL OF THE MOTHER. 


The development of the male Eros, the beautiful youth, was 
due, we may be sure, to influences rather Athenian than Orphic. 
In this connection it is important to note that the Orphic 
Pythagoreans tended to revive religious conceptions that were 
matriarchal rather than patriarchal. The religion of Dionysos, 
based on the worship of Mother and Son, gave to women a free- 
dom and a consequence possible only perhaps among the more 
spiritual peoples of the North. Under Pythagoras we have clear 

1 Orph. Hymn. v1. 7 (trans. by Mr Gilbert Murray): 
mavTn dwlels mrepiywr purats Kata KboMov 
Napmpov dywv pdos ayvov, ad’ ob ce Paynra KikAjoKkw 


6é Iplnmov dvaxra kal ’Avratynv édlkwrov. 


* Eur. Hipp. 1269. 
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indications of a revival of the like conditions, of course with 
a difference, a resurgence as it were of matriarchal conditions, 
and with it a realization of the appeal of women to the spirit as 
well as the flesh. 

According to Aristoxenus' Pythagoras got most of his ethical 
lore from a woman, Themistoclea, a priestess of Delphi. We are 
reminded of Socrates and Diotima, Diotima the wise woman of 
Mantinea, which has yielded up to us the great inscription dealing 
with the mysteries of Demeter at Andania®» We are reminded 
too of the close friendship between Plutarch and the Thyiad, 
Clea. It was to a woman, his daughter Damo, that Pythagoras 
entrusted his writings with orders to divulge them to no outside 
person. Diogenes further? records with evident surprise that 
men ‘gave their wives into the charge of Pythagoras to learn 
somewhat of his doctrine,’ and that these women were called 
‘Pythagoreans.’ Kratinos wrote a comedy on these Pythagorean 
women in which he ridiculed Pythagoras; so we may be sure 
his women followers were not spared. This Pythagorean woman 
movement probably suggested some elements in the ideal state 
of Plato, and may have prompted the women comedies of Aris- 
tophanes. Of a woman called Arignote we learn‘ that ‘she was 
a disciple of the famous Pythagoras and of Theano, a Samian and 
a Pythagorean philosopher, and she edited the Bacchic books that 
follow: one is about the mysteries of Demeter, and the title of 
it is the Sacred Discourse, and she was the author of the Rites of 
Dionysos and other philosophical works.’ That this matriarchalism 
of Pythagoras was a revival rather than an innovation seems 
clear. Jamblichus’ says, ‘whatever bore the name of Pythagoras 
bore also the stamp of antiquity and was crusted with the patina 
of archaism.’ 

It is not a little remarkable that, in his letter® to the women 
of Croton, Pythagoras says expressly that ‘women as a sex are 
more naturally akin to piety.’ He says this reverently, not as 
Strabo’ does taking it as evidence of ignorance and superstition. 


1 Diog. Laert. Vit. Pyth. v. 

? Sauppe, Die Mysterieninschrift von Andania. 

> Diog. Laert. Vit. Pyth. xxi. 4 Clem. Al. Strom. tv. 19 § 583. 

5 Tambl. de Myst. § 247, xapaxrinp madadrpomos...apxaorpomou 6€ Kal madatod 
mlvou diagepivTws Waomtep TiWds axELparTiToUV voU mpoomvéovTa. 


6 Diog. Laert. Vit. Pyth. 8. 1. 10. 7 Strab. vir. § 297. 
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Strabo in discussing the celibate customs of certain among the 
Getae remarks, ‘all agree that women are the prime promoters 
of superstition, and it is they who incite men to frequent 
worshippings of the gods and to feasts and excited celebrations 
(zrotvtacpovs). He adds with charming frankness ‘you could 
scarcely find a man living by himself who would do this sort of 
thing. It is to Pythagoras, as has already been noted (p. 262), 
that we owe the fertile suggestion that in the figures of the 
women-goddesses we have the counterpart of the successive 
stages of a woman’s life as Maiden, Bride and Mother. 

The doctrine of the Pythagoreans in their lifetime was matri- 
archal and in their death they turned to Mother Earth. The house 
of Pythagoras! after his death was dedicated as a sanctuary to 
Demeter, and Pliny? records—significant fact—that the disciples 
of Pythagoras reverted to the ancient method of inhumation 
long superseded by cremation and were buried in pithoi, earth 
to earth. 


Eros AS PHANES, ProToGoNnos, METIS, ERIKAPAIOS. 


The Eros of Athenian poetry and painting is unquestionably 
male, but the Protogonos of esoteric doctrine is not male or female 
but bisexed, resuming in mystic fashion Eros and Aphrodite. He 
is an impossible, unthinkable cosmic potency. The beautiful name 
of Eros is foreign to Orphic hymns. Instead we have Metis, 
Phanes, Erikapaios, ‘ which being interpreted in the vulgar tongue 
are Counsel, Light and Lifegiver*.’ The commentators on Plato 
are conscious of what Plato himself scarcely realizes, that in his 
philosophy he is always trying to articulate the symbolism of 
these and other Orphic titles, trying lke Orpheus to utter the 
unutterable; he puts vods for Metis, to év for Erikapaios, but, 
in despair, he constantly lapses back into myth and we have the 
winged soul, the charioteer, the four-square bisexed man. Proklos* 


1 Valer. Max. 8. 15. 1. 

2 Plin. Nat. Hist. xxxvi. 46. 

% Johannes Malala, Chronogr. 1. 74, ov évoua 0 altos "Oppels axovoas €x Tijs 
pavretas éfetre Maru, ‘bdyyra, ‘Hpixaratov direp épunveverar TH Kowy yNwoon Boudry, 
said Fwoddrnp. 

4 Prokl. in Plat. Tim. u. 207, ety dy rabrdv 76 re UWdrwvos ov Kal 70 ’Opdixor 
gov. 
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knows that ro dv is but the primaeval egg, knows too that Erika- 
paios was male and female’: 
‘Father and Mother, the mighty one Erikapaios,’ 


and Hermias? knows that Orpheus made Phanes four-square : 
‘He of the fourfold eyes, beholding this way, that way.’ 


It was ‘the inspired poets, Hermias® says, ‘not Plato, who 
invented the charioteer and the horses, and these inspired poets 
are according to him Homer, Orpheus, Parmenides. 

The mention of Homer comes as something of a shock; but it 
must be remembered that the name Homer covered in antiquity 
a good deal more than our [liad and Odyssey. It is not unlikely 
that some of the ‘Homeric’ poems were touched with Orphism. 
The name Metis suggests it. The strange denaturalized birth of 
Athene from the brain of Zeus is a dark, desperate effort to make 
thought the basis of being and reality, and the shadowy parent in 
the Kypria is the Orphic Metis. Athene, as has already been 
shown (p. 300), was originally only one of the many local Korae ; 
she was 7) "A@nvata (Kopn), the ‘maiden of Athens,’ born of the 
earth, as much as the Kore of Eleusis. Patriarchalism wished to rid 
her of her matriarchal ancestry, and Orphic mysticism was ready 
with the male parent Metis. The proud rationalism of Athens, 
uttering itself in a goddess who embodied Reason, did the rest. 

There is a yet more definite tinge of Orphism in the story 
of Leda and the swan. Leda herself is all folklore and fairy 
story based probably on a cultus-object. In the sanctuary of the 
ancient Maidens Hilaira and Phoebe at Sparta‘ there hung from 
the roof suspended by ribbons an egg, and tradition said it was 
the egg of Leda. But the author of the Kypria*® gave to Zeus 
another bride, Nemesis, who belongs to the sisterhood of shadowy 
Orphicized female impersonations, Dike, Ananke, Adrasteia and 
the like. The birth of the child from the egg appears on no 
black-figured vase-painting, and though it need not have been 
originated by the Orphics, the birth of Eros doubtless lent it new 


1 Prokl. in Plat. Tim. 11. 130, Ojdus Kal yevérwp Kparepos Beos ’Hpikarratos. 
2 Herm. in Plat. Phaedr. p. 135, rerpas 6¢ 6 Pavys, ws Oppeds pyar 
TeTpacw dpbaruoltaow opwuevos vba Kai vba. 

3 Herm. in Plat. Phaedr. p. 125, o} mp&ros dé 6 IlNdtwv fvioxov Kal tmmous 
mapé\aBev adda Kal mpo airod of evden trav rovnrav “Ounpos, ’Opdets, Iapuevidns. 
The ‘Orphic’ element in ‘Homer’ has just been strikingly illustrated by the 
Orphiec papyrus (just published in the fifth volume of the Berliner-Klassiker Hefte). 

DP, saat, ies i > Kypria, frg. ap. Athen. vit. p. 334, 
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prestige. The charming little design in fig. 174 is from a red- 
figured lekythos in the Berlin Museum. On an altar lies a huge 
egg. Out of it breaks the figure of a boy. The boy is not winged ; 
otherwise we should be inclined to call him Eros. The woman 
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Fic. 174. 


to whom the child stretches out his hands must be Leda. The 
scene is the birth of one of the Dioscuri, but probably with some 
reminiscence of Eros. On most vases in which the birth from the 
egg is represented it takes place in a sanctuary. 

Homeric theology, as we know it in our canonical Homer, was 
wholly untouched by Orphism. The human figures of the Olym- 
pians, clear-cut and departmental as they are, have no kinship 
with the shifting mystical Protogonos. The Olympians lay no 
claim to be All in All, nor are they in any sense Creators, sources 
of life. Homer has no cosmogony, only a splendid ready-made 
human society. His gods are immortal because death would 
shadow and mar their splendour, not because they are the 
perennial sources of things. It is noticeable that Zeus himself, 
the supreme god of Homeric theology, can only be worked into 
the Orphic system by making him become Eros’, and absorb 


1 Cat. 2254. Kekulé, Ueber ein griechisches Vasengemiilde im akademischen 
Kunstmuseum zu Bonn, 1879, p. 1. 

2 Pherekydes ap. Prokl. in Plat. Tim. m1. 368, 6 d€ Pepextdns &eyev els "Epwra 
peTaBeBr7jcGac Tov Ala wédovta Snustoupyetv. 
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Phanes'; only so can he become demiourgos, a feat which, to do 
him justice, he never on his own account attempted. Proklos 
says ‘Orpheus in inspired utterance declares that Zeus swallowed 
Phanes his progenitor, and took into his bosom all his powers.’ 
This mysticism was of course made easy by savage cosmogonies 
of Kronos and the swallowing of the children. 

The Olympians concern themselves as little with the Before 
as with the Hereafter; they are not the source of life nor are 
they its goal. Moreover, another characteristic is that they are, 
with the strictest limitations, human. They are not one with the 
life that is in beasts and streams and woods as well as in man. 
Eros, ‘ whose feet are on the flowers, who ‘couches in the folds,’ 
is of all life, he is Dionysos, he is Pan. Under Athenian influence 
Eros secludes himself into purely human form, but the Phanes? of 
Orpheus was polymorphic, a beast-mystery-god : 


‘Heads had he many, 
Head of a ram, a bull, a snake, and a bright-eyed lion.’ 


He is like Dionysos, to whom his Bacchants cry®: 


‘Appear, appear, whatso thy shape or name, 

O Mountain Bull, Snake of the Hundred Heads, 
Lion of the Burning Flame! 

O God, Beast, Mystery, come!’ 


In theology as in ritual Orphism reverted to the more primi- 
tive forms, lending them deeper and intenser significance. These 
primitive forms, shifting and inchoate, were material more malle- 
able than the articulate accomplished figures of the Olympians. 

The conception of Phanes Protogonos remained always some- 
what esoteric, a thing taught in mysteries, but his content is 
popularized in the figure of the goat-god who passed from being 
o Ilawy the feeder, the shepherd, to be ro 7&y Pan the All-God. 


Pan came to Athens‘ from Arcadia after the Persian War, 
came at a time when scepticism was busy with the figures of the 


1 Prokl. in Plat. Cratyl. p. 66, &s 6 "Opeds évOéw arduate Néyer Kal Karamiver TOV 
mpoyovoyv avrod Tov Pavyra Kal éyKod\rl (era Tdoas aiTod Tas duvduets Oo Zevs. 

* Prokl. in Plat. Tim. u. p. 1308, roatra yap mepi avtod kal “Opdevs évdelxvuTat 
mept TOU Pavyros GeooySv. mpOros yap 6 Geds map avtw (Hwy kedadas Peper 

mo\as 
Kplas, Taupelas, ddios xapomrov TE NéovTos, 

kal mpdecow ard Too mpwroyevods wot, Ev @ oreppaTixas TO (wdv €or, and p. 131 E, 5d 
kal O\KwraTov S@ov 6 Hedoyos avarhaTrTeE. Kpiod Kal Tav’pou Kal AéovTos Kal dpaKovTos 
avr@ tepilels Kepands. 

° Eur. Bacch. 1017. 4 Myth. and Mon. Anc. Athens, p. 538. 
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Olympians and their old prestige was on the wane. Pan of course 
had to have his reception into Olympus, and a derivation duly 
Olympian was found for his name. The Homeric Hymn’, even 
if it be of Alexandrian date, is thoroughly Homeric in religious 
tone: the poet tells how 


‘Straight to the seats of the gods immortal did Hermes fare 

With his child wrapped warmly up in skins of the mountain hare, 
And down by the side of Zeus and the rest, he made him to sit, 
And showed him that boy of his, and they all rejoiced at it. 

But most of all Dionysos, the god of the Bacchanal, 

And they called the name of him PAN because he delighted them ALL.’ 


Dionysos the Bull-god and Pan the Goat-god both belong 
to early pre-anthropomorphic days, before man had cut the ties 
that bound him to the other animals; one and both they were 
welcomed as saviours by a tired humanity. Pan had no part in 
Orphic ritual, but in mythology as the All-god? he is the popular 
reflection of Protogonos. He gave a soul of life and reality to 
a difficult monotheistic dogma, and the last word was not said 
in Greek religion, until over the midnight sea a voice* was heard 
crying ‘Great Pan is dead.’ 


Our evidence for the mystic Phanes Protogonos, as distinguished 
from the beautiful Eros of the Athenians, has been, so far, drawn 
from late and purely learned authors, commentators on Plato, 
Christian Fathers, and the like. The suspicion may lurk in some 
minds that all this cosmogony, apart from the simple myth of the 
world-egg vouched for by Aristophanes, is a matter of late mysti- 
cizing, and never touched popular religion at all, or if at all, not 
till the days of decadence. It is most true that ‘the main current 
of speculation, as directed by Athens, set steadily contrariwise, in 
the line of getting bit by bit at the meaning of things through 
hard thinking, but we need constantly to remind ourselves of 
the important fact ‘that the mystical and “enthusiastic” expla- 
nation of the world was never without its apostles in Greece*’ 
That the common people heard this doctrine gladly is curiously 


1 Hom. Hym. x1x. 42, trans. by Mr D. 8S. MacColl. 

2 The Orphic conception of Pan as All-god was no doubt helped out by the fact 
that as early as the time of Herodotus (1. 46) the analogy was noted between the 
Greek Pan and the Egyptian Mendes, who was both Goat-god and All-god; see 
Roscher, ‘ Pan als Allgott’ in Festschrift f. Overbeck, 1893, p. 56 ff., and for Mendes, 
Roscher, s.v. 

8 Plut. de defect. orac.17. For the probable origin of the story, which does not 
here concern us, see S. Reinach, Bull. de Corr. Hell. 1907, p. 5; and F. Liebrecht, 
Gervasius von Tilbury, p. 180. 4 Murray, Ancient Greek Literature, p. 68. 
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evidenced by the next monument to be discussed, a religious 
document of high value, the fragment of a black-figured vase- 
painting! in fig. 175. 

In the sanctuary of the Kabeiroi near Thebes’ there came to 
light a mass of fragments of black-figured vases, dating about the 





Fie. 175: 


end of the 5th or the beginning of the 4th century B.c., of local 
technique and obviously having been used in a local cult. The 
important inscribed fragment is here reproduced. The reclining 
man holding the kantharos, would, if there were no inscription, be 
named without hesitation Dionysos. But over him is clearly 
written Habiros. 

Goethe makes his Sirens say of the Kabeiroi that they 


‘Sind Gotter, wundersam eigen, 
Die sich immerfort selbst erzeugen 
Und niemals wissen was sie sind.’ 


They have certainly a wondrous power of taking on the forms 
of other deities; here in shape and semblance they are Dionysos, 
the father and the son. Very surprising are the other inscribed 
figures, a man and a woman closely linked together, Mitos and 
Krateia, and a child Protolaos. What precisely is meant by the 
conjunction is not easy to say, but the names Mitos and Protolaos 
take us straight to Orphism. Clement* says in the Stromata 
that Epigenes wrote a book on the poetry of Orpheus and ‘in 
it noted certain characteristic expressions. Among them was 
this, that by warp (ot7001) Orpheus meant furrow, and by woof 
(pitos) he meant seed (o7répua). 

Did this statement stand alone we might naturally dismiss it 
as late allegorizing, but here, on a bit of local pottery of the 


1 4, Mitth. xu. pl. 1x. To the fuller discussion of the Kabiric and Dactylic 
cults which I now believe to underlie much of Orphic mysticism I hope to return on 
some future occasion. 

2 Pe IX. Zo Oe 3 Clem. Al. Strom. v. 8 § 231. 
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5th or 4th century B.c., we have the figure of Mitos in popular 
use. All the Theban Kabeiroi vases are marked by a spirit of 
grotesque and sometimes gross caricature. Mitos, Krateia and 
Protolaos it will be noted have snub negro faces. This gives us 
a curious glimpse into that blending of the cosmic and the mystic, 
that concealing of the sacred by the profane, that seems inherent 
in the anxious primitive mind. It makes us feel that Aristo- 
phanes, to his own contemporaries, may have appeared less frankly 
blasphemous than he seems to us. 

The vase fragment has another interest. The little Orphic 
cosmogonic group, Seed and Strong One and First people, the birth 
of the human world as it were, is in close connection with Dionysos, 
the father and the son. It is all like a little popular diagram of 
the relation of Orphic and Bacchic rites, and moreover it comes to 
us from the immediate neighbourhood of Thebes, the reputed 
birthplace of the god. 

The vase fragment from Thebes shows plainly the influence 
of mystery doctrines on popular conceptions of Dionysos. It is 
worth noting that in red-figured vase-paintings of a somewhat 
late style Eros comes to be a frequent attendant on Dionysos, 
whereas in vases of severe style he is wholly absent. Maenads 
and Satyrs revel either together or alone. The design in fig. 177, 
from the lid of a red-figured lekane (fig. 176) in the Museum at 
Odessa’, is a singularly 
beautiful instance of 
Eros as present at a 
Bacchic revel. A Mae- 
nad and a Satyr dance 
in ecstasy, holding be- 
tween them a little 
fawn, as though in the 
act of rending it asun- 
der. Over her long chiton, that trails and swirls about her feet 
in oddly modern fashion, the Maenad wears a fawn-skin ; a second 
dancing Maenad strikes her timbrel. One half of the design is all 
ecstasy and even savagery, the other half is perfectly quiet. Two 





Fie. 176. 


1 Reproduced by kind permission of Dr E. von Stern from the Mémoires de la 
Société Impériale @histoire et des antiquités, vol. xvut. pl. 1. The vase was found 
at Kertsch. 
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Maenads stand talking, at rest ; the god Dionysos is seated and Eros 
offers him the wine-cup. Here it is Eros the son, not Aphrodite 
the mother, who is linked with Dionysos, but we remember how 
in the Bacchae of Euripides’ the Messenger thus pleads with 


Pentheus: 
‘Therefore I counsel thee, 
O King, receive this Spirit whoe’er he be 


5) 


To Thebes in glory. Greatness manifold 
Is all about him—and the tale is told 
That this is he who first to man did give 
The grief-assuaging vine.—Oh, let him live, 
For if he die, then Love herself is slain; 
And nothing joyous in the world again.’ 





Fic. 177. 
Eros and Dionysos, the poet sees, are near akin; both are 
spirits of Life and of Life’s ecstasy. 
1 Kur. Bacch. 769. 
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Dionysos like Eros is a daimon, a spirit rather than a clear-cut 
crystallized god; he is as has been already seen of many shapes, 
of plants and animals as well as man, so he lke Eros becomes 


Phanes: 


‘Therefore him we call both Phanes and Dionysos!’ 


Dionysos is but a new ingredient in the monotheistic mystery 

melting-pot : 
‘One Zeus, one Hades, one Helios, one Dionysos, 
Yea in all things One God, his name why speak I asunder??? 

In becoming the Orphic Phanes Dionysos lost most of his 
characteristics. In spite of his persistent monotheism we are 
somehow conscious that Orpheus did not feel all the gods to be 
really one, all equal manifestations of the same potency. He is 
concerned to push the claims of the cosmic Eros as against 
the simpler wine god. Possibly he felt that Dionysos needed 
much adjustment and was not always for edification. Of this 
we have some hint in the last literary document to be examined. 


In the statutes of the Iobacchoi? at Athens, we have already 
seen (p. 475), the thyrsos became the symbol not of revel but of quiet 
seemliness. We shall now find that though by name and tradition 
they are pledged to the worship of Dionysos the Iobacchoi have 
introduced into their ceremonies a figure more grave and orderly, 
a figure bearing in the inscription a name of beautiful significance, 
Proteurhythmos. A part of their great festival consisted in a 
sacred pantomime, the réles in which were distributed by lot. The 
divine persons represented were ‘Dionysos, Kore, Palaimon, 
Aphrodite, and Proteurhythmos*.) Who was Proteurhythmos, First 
of fair rhythm? The word defies translation into English, but its 
initial syllable por, first, at once inclines us to see in it an Orphic 


1 Diod. Sic. 1. 11. 3, Edmodmros pev év Tots Bae: érest pnow ‘Aatpopan 
Acévucov év axrivesot mupwrov. "Opdevs de 
‘Totverd pw kaNéovaor Pdvnra Te Kal Acéyvaor.’ 
2 Justinus, Cohort. c. 15, cal ad@is dddNaxXov Tov otiTws Ever 
els Ze’s, els “Atdns, els “Hdros, efs Atdvucos, 
els Oeds év mavrecot: rh cor dixa Tair’ ayopevw; 
3 Dr Sam. Wide, A. Mitt. xrx. 1894, p. 248 ff. 
4 Inser. line 120, Mepay dé yewoudvwv alpérw iepeds avOcepeds, apxiBaxxos Tapas, 
Bovkodixés, Arovucos, Képn, Hadaluwr, ’Appodeirn, Ipwrevpvduos, Ta 6 dvépara a’taey 
ouwkAnpotcbw Tact. 
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title like Protogonos or Protolaos. The word has indeed been 
interpreted! as a title of Orpheus himself, Orpheus Proteurhythmos, 
First dancer or singer. Such an interpretation argues, I think, 
a grave misunderstanding. It ignores the juxtaposition of Prot- 
eurhythmos with Aphrodite and rests for support on the initial 
error that Orpheus himself is a faded god. Proteurhythmos is, 
I think, not Orpheus, but a greater than he, the god whom he 
worshipped, Eros Protogonos. Orpheus is a musician, but it was 
Eros, not Orpheus, who gave impulse and rhythm to the great 
dance of creation when ‘the Morning Stars sang together.’ Eros, 
not Orpheus, is demiourgos. 

Lucian® knew this. ‘It would seem that dancing came into 
being at the beginning of all things, and was brought to light 
together with Eros, that ancient one, for we see this primaeval 
dancing clearly set forth in the choral dance of the constellations, 
and in the planets and fixed stars, their interweaving and inter- 
change and orderly harmony.’ 

It is the primaeval life that Eros, not Orpheus, begets within 
us, that wakes now and again, that feels the rhythm of a poem, 
the pulse of a pattern and the chime of a dancer’s feet. 

‘In the beginning when the sun was lit 
The maze of things was marshalled to a dance. 


Deep in us lie forgotten strains of it, 
Like obsolete, charmed sleepers of romance. 


And we remember, when on thrilling strings 
And hollow flutes the heart of midnight burns, 

The heritage of splendid, moving things 
Descends on us, and the old power réturns.’ 

Eros is Lord of Life and Death, he is also Proteurhythmos, but 
because of the bitter antinomy of human things to man he is also 
Lord of Discord and Misrule. And therefore the chorus in the 
Hippolytus*, brooding over the sickness and disorder of Phaedra, 
prays: 


‘When I am thine, O Master, bring thou near 
No spirit of evil, make not jarred the clear 
Wings’ music as thou fliest.’ 





1 K. Maass, Orpheus, p. 64. The theory that Orpheus is a god seems to me to 
vitiate much of Dr Maass’s interesting and valuable book. 

2 Lucian, De Salt. 7 § 271, ...xal evpv@uos abray Kowwvia Kai etraxros apuovia 
THS TpwToydovou opxijoews delymaTa ear. 

3 Kur. Hipp. 527. 
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The gods whose.worship Orpheus taught were two, Bacchus 
and Eros; in actual religion chiefly Bacchus, in mystical dogma 
Eros, and in ancient Greek religion these are the only real gods. 
Orpheus dimly divined the truth, later to become explicit through 
Euripides of Phlya: 

‘T saw that there are first and above all 

The hidden forces, blind necessities 

Named Nature, but the things self-unconceived. 
We know not how imposed above ourselves, 
We well know what I name the god, a power 
Various or one.’ 

Through all the chaos of his cosmogony and the shifting, 
uncertain outlines of his personifications, we feel, in these two 
gods lies the real advance of the religion of Orpheus—an advance, 
not only beyond the old riddance of ghosts and sprites and demons, 
but also beyond the gracious and beautiful service of those magni- 
fied mortals, the Olympians. The religion of Orpheus 7s religious 
in the sense that it is the worship of the real mysteries of life, of 
potencies (Saiuoves) rather than personal gods (@eot); it is the 
worship of life itself in its supreme mysteries of ecstasy and love. 
‘Reason is great, but it 1s not everything. There are in the world 
things, not of reason, but both below and above it, causes of emotion 
which we cannot express, which we tend to worship, which we feel 
perhaps to be the precious things in life. These things are God or 
forms of God, not fabulous immortal men, but “ Things which Are,” 
things utterly non-human and non-moral which bring man bliss or 
tear his life to shreds without a break in their own serenity’ 

It is these real gods, this life itself, that the Greeks, like most 
men, were inwardly afraid to recognize and face, afraid even to 
worship. Orpheus too was afraid—the garb of the ascetic that he 
always wears is the token at once of his realization and his fear— 
but at least he dares to worship. Now and again a philosopher or 
a poet, in the very spirit of Orpheus, proclaims these true gods, 
and asks in wonder why to their shrines is brought no sacrifice. 
Plato” in the Sympositwm makes Aristophanes say, ‘ Mankind would 
seem to have never realized the might of Eros, for if they had 
really felt it they would have built him great sanctuaries and 
altars and offered solemn sacrifices, and none of these things are 


1 Murray, Ancient Greek Literature, p. 272. 
2 Plat. Symp. 189. 
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done, but of all things they ought to be done.’ Euripides? in the 
Hippolytus makes his chorus sing: 
‘In vain, in vain by old Alpheus’ shore, 
The blood of many bulls doth stain the river, 
And all Greece bows on Phoebus’ Pythian floor, 
Yet bring we to the Master of Man no store, 
The Keybearer that standeth at the door 
Close barred, where hideth ever 
Love’s inmost jewel. Yea, though he sack man’s life, 
Like a sacked city and moveth evermore, 
Girt with calamity and strange ways of strife, 
Him have we worshipped never.’ 


To resume: the last word in ancient Greek religion was said 
by the Orphics, and the beautiful figure of Orpheus is strangely 
modern. Then, as now, we have, for one side of the picture, 
a revived and intensified spirituality, an ardent, even ecstatic 
enthusiasm, a high and self-conscious standard of moral conduct, 
a deliberate simplicity of life; abstinence from many things, 
temperance in all, a great quiet of demeanour, a marvellous 
gentleness to all living things. 

And, for the reverse, we have formalism, faddism, priggishness, 
a constant, and it would seem inevitable lapse into arid symbolism, 
pseudo-science, pseudo-philosophy, the ignorant revival of obsolete 
rites, the exhibition of all manner of ignoble thaumaturgy and 
squalid credulity. The whole strange blend redeemed, illuminated 
but confounded, in practice by the strenuous effort after purity 
of life, in theory by the ‘further determination of the Absolute’ 
into the mysticism of Love. 


1 Kur. Hipp. 535. 


. iat 
toe 


CRITICAL APPENDIX ON THE ORPHIC 
TABLETS. 


I. The Petelia Tablet. 


Found in excavations near Petelia, S. Italy: now in the British Museum, 
Kaibel, C/GIS, No. 638.. Cf. Comparetti, /.H.S. 11. p. 112. 


EY PHZZE!1 ZB, 1sAQAOM LN EPAPIETEPAKP HN 
HNPAP AA YTH IAEY KHREZTH K YIANKMIA PisS0N = 





EYPHSSEIZ A AIAAO AOMON ETT APIZSTEPA KPHNHN, 

TTAP A’ AYTHI AEYKHN ESTHKYIAN KYTTAPIZSON:- 

TAYTHS THE KPHNHZE MHAE SXEAON EMTTEAASEIAS. 
EYPHSEIS A’ ETEPAN TH> MNHMOSYNHE ATTO AIMNHS 
ty APON” YAGP-TIROPREON-OXYAAKE> AMBEIMIMNPOZOEN EASIN. 
EITTEIN: THE TIAIS EIM! KAI OYPANOY ASTEPOENTOS, 
AYTAP EMO! TENOZ OYPANION: TOAE A’ ISTE KAI AYTOI- 
AIYHI A EIMI AYH KAI ATTOAAYMAI. AAAA AOT? AIYA 
YYXPON YAQ.P TTPOPEON THE MNHMOSYNH® ATTO AIMNH2. 
KAYT(OI 2O)l AQNTOYS!I TEIN OEIHS ATO AIMN)H> 

KAI TOT’ ETTEIT’ AC(AAOIZI MEO’) HPOESZIN ANAZEIS 

ee fs TORE a OANEI SO. 5 2) 

Mays avevohe TOAETPAY ss: - 

-+ ++ FAQZEITTA (2) --- ZKOTOD AMPIKAAY YAS 


‘Thou shalt find to the left of the House of Hades a Well-spring, 
And by the side thereof standing a white cypress. 
To this Well-spring approach not near. 
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But thou shalt find another by the Lake of Memory, 

Cold water flowing forth, and there are Guardians before it. 

Say: “I am a child of Earth and of Starry Heaven; 

But my race is of Heaven (alone). This ye know yourselves. 

And lo, I am parched with thirst and I perish. Give me quickly 
The cold water flowing forth from the Lake of Memory.” 

And of themselves they will give thee to drink from the holy Well-spring, 
And thereafter among the other Heroes thou shalt have lordship....’ 


Kaibel (l.c.) says “ pertinet lammina, ut nunc apparet, ad saeculum iii vel 
summum iv ante Chr. n.” It had formerly been supposed to be much later. He 
confidently attributes the accompanying tablet (No. V.) to the fourth century, 
and this one seems to me to be quite as early or earlier. It is altogether more 
carefully written, which detracts from its appearance of age. The use of the 
diphthong ov for instance, where No. V. has o, is probably a sign of careful 
writing, not of lateness. The letters are very well formed and early in shape. 
Subscript cis never neglected. Elision only once (eiyi avn), and then, it would 
seem, of set purpose to avoid ambiguity. Weight must also be allowed to 
the completeness and accuracy with which the text of the “ancient Orphic 
poem” (see below on No. Y.) is given, with no compendia or corruptions. The 
dialect, also, is pure literary epic; 1.e., one may presume, the pure dialect of 
the “ancient poem” itself, with no admixture of local forms such as have crept 
by process of time into the formulae on the other tablets. The double o of 
evpnooes in |. 1 may indeed be dialectical ; cf. doorepoBAnta, Aeooroivas in 
V., but that scarcely affects the main impression. 


II. Three tablets from Crete (Eleuthernae?) now in the National Museum 
at Athens. 


AS 





AIVAIBY 9 ¢ AAME Fe K/ Lape AAYMAIAA A APIEMIYG 
KPANAC AIEN AWE DIAG" LATHE YSAP\IE OS 


TiS Ac ZI PwSbe ZIFACYVigce HMIK AL @lANn 
ACT€ POEn TOC 







Length 55 mm.; breadth 7 mm. 


B. 


AIYAIAYOCEPWK ALANOMYMAMALIAMATIIEMOY 
KPANACAIEIPAWENIAE = ATH KY ®A PI TOC 


TICAEZINWACTITACYISCCH Mikaiw PAN ® 
A Gomae@ er wolilGuinas tate 


Length 62 mm.; breadth 8 mm. 
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C. 


QIYAIAYOCE My KAU POMYMAIAMAPIEME! 
K PANAZAIGIPOWENIAGZIATHKYDAP| TOC 


TIC AECRINWOE TIMACTIOCCHM KA OPAND 
Neo ee Pe) Oe Nea Ouc 


Length 56 mm.; breadth 10 mm. 


The general formula represented by these tablets is: 


Alvar avbos ey Kat dmodvpar—ANAd wie pov 
Kpavas aiepow [or aievaw] ei deka, rH Kugpapicos. 
ARIS TOMO ysiech echlencicacSee sees 


~ > »~ a eX TRAN \ > ~ > , 
7T@ r) €ot;...Las VLOS LL Kal @pav@ aOTEPOEVTOS. 


‘T am parched with thirst and I perish.—Nay, drink of Me, 
The Well-spring flowing for ever on the Right, where the Cypress is. 


Whence art thou?—I am son of Earth and of Starry Heaven.’ 


Tablet C was published, with some inaccuracies, by M. Joubin in Dull. de 
Corr. Hell. xvii. p. 122, where it is said to have been found at Eleuthernae 
in Crete. I subjoin an account of the three tablets kindly sent by Mr Marcus 
Tod, Assistant Director of the British School at Athens, to whom are also due 
the above fac-similes. 

“The inscription is at present in the Athnikon Mouseion here, and along 
with it are two others almost exactly similar. I could get no information about 
them, save that they also, according to the Evpernpov of the Museum, are 
‘from Crete.’ All three are on thin strips of gold, roughly rectangular, and 
are traced in very small and fine letters with a needle point. The execution is 
in all three instances rough, but C is considerably better in this respect than 
A; B holds an intermediate position. I worked with a powerful magnifying 
glass, and in most cases am quite sure of my readings even where I differ from 
Bull. Corr. Hell.” 

Nores: 1. 1. What comes between ados and éy® in A, Mr Tod cannot 
decipher. Was it ados written twice ? 

me pow ©: mee pov B (and C, according to Joubin). I had conjectured from 
Joubin’s reading rie pou, the initial » being doubled as in evi pyeyapoow, ete., 
in the so-called Aeolic poetry (Cretan= Arcadian =‘ Urgriechisch’), and this 
proves to be the reading of A. 

1.2. qetpow C and B. Joubin gave aiei péw: avevaw A. Evidently the 
Doric genitive of an adj. aiépoos or aiévaos. Mr Tod (and I also) had con- 
jectured aié péw, and he would also take aievdw as a verb. 

TH Kupapioos : SC, €oTt. 

As to the metre and reading of the last line, see below p. 671. 
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Ill. Vimpone Grande Tablet (a). 


A thin rectangular slip of gold, like the others, found in a large tomb in 
the commune of Corigliano-Calabro, S. Italy. (Published in the Atti d. R. 
Accad. dei Lincei, Serie 111. 1878—79; Memorie, p. 328: cf. Kaibel, CJGIS, 
642.) The fac-simile that follows was kindly furnished by Prof. Comparetti. 


AA KON 0T Anny yX H/T POAIT ipa of AEA Lolo 
SEEIONE Wola © AFI TINAHEF RAM ENON 

E YMAAALIANT A & Al PE HLA GSINTOTIAON ° 
MATUOANTIAL O% OLEH ENWOEH SOLGKE/ 
EMOYE= ANOPR7T0YE PYECLEZTANA 
FIMTES (AIPXA IPEA EZ[ANOA S/N 
AEIM RNAS TE/E POYE KAAAL EA 
PELE NESAS 


"ANN 6rrorap uxt mporimne ddos deXiovo 
deEvov ev-oras Serta 
Seedaesesecr mevAaypévoy ev pada maya. 
Xaipe rabav td rabnua, 65 otrw poche ewerovOes. 
Geos eyévov €& avOparov. 
~~ > , + 
epugos es yada ereres. 
xaipe, xatpe, deEvav odourop <av > 


Neyw@vas Te lepols Kara <7 > &<A>oEa Peoe<o>veias. 


‘But so soon as the Spirit hath left the light of the sun, 


HON bOOePIOCH ts wer se sess Scvcncteeneateeceseieees of Ennoia 

hen wmust smaneecseteoceee being right wary in all things. 

Hail, thou who hast suffered the Suffering. This thou hadst never suffered 
before. 


Thou art become God from Man. A kid thou art fallen into milk. 
Hail, hail to thee journeying on the right......... 
...Holy meadows and groves of Phersephoneia.’ 


1.2. The reading is doubtful. The strip of gold has been folded over 
and over, making eight little divisions by vertical lines and four by horizontal, 
The curious thing is that in some cases the fold has been allowed for in the 
writing, in others not. For instance, the first vertical fold would cut, as a rule, 
the seventh or eighth letter from the beginning. A large space has been left 
for it between e€ and av@pzov in line 5 (the gold is worn into a little hole at 
this point, and may have been somehow injured before the writing was made); 
and in lines 1, 3, 4 and 7 the letters successfully dodge it. But the x of xaipe 
is half obliterated, and the letter following e in 1. 2 is lost in a mass of 
crumpled gold. It might be EIOIAS=nolas, supposing a space to be vacant 
in the crumple, as between ¢e€ and av@pmmov. But ENOIAS is the most 
probable, standing presumably for ENNOIAS. The following word has 
generally been read as AEI, though AEI is equally probable. 

1. 3. 1d8 ot@: TOT ove coni. Kaibel. 
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eyévov. The y is clear. 

As to the interpretation of 1. 2, we may accept Kaibel’s judgment : “videtur 
versus ex duobus coaluisse: nam hoc quoque carmen ex antiquiore archetypo 
derivatum est.” But any attempt to restore the original “carmen antiquum” 
is utterly uncertain. How uncertain, it may be worth while illustrating from 
a parallel instance. 

There is a small oval Christian amulet (C/GJS 2413, 18) containing verses 
from an elegiac poem of Gregory Nazianzene in an abbreviated form. One 
passage, for instance, runs in the original 


Xpioros ava€ Kéderai oe uyev és aitua Oaddoons 
née KaTa GKOTEA@Y Ne TOY ayedny, 

c -~ /, > / 

ws Aeyeova mapobev atacbador. 

This appears on the amulet (I divide the words) : 
Xo ava€ xéderé oe uyev €o etna Gaddoons 
€ a oxoTéA@y € GV anv 

c f > , 
@ ceva Tapor ardacOador. 

The accented letter alone, or the first and last, or a group of letters in the 
middle are made to stand for a word. On this principle we might find in 
AEITINA 

Acévv, “Evvoias Acorowas Vda Nipvas 
or various other formulae built up in the same manner. (I mark the letters 
which occur, not those which are omitted.) 

But, is this the process that has taken place at all? The same amulet, 
a few lines earlier, in place of 

peiy am euav peréwy, hedy am’ enov Budrov, 
Kho, od, tip, Bediap, akin, pope 
gives 
pedy an’ enav peréwv rodu mip Bedvap Kaxin pope 
through mere lipography, the writer’s eye having wandered from ¢ to . 
On this principle we may here be dealing with an original such as 


> 
AcEwyv, “Evvoias dei twa rooat pépecOa 


na , > , 
XplyeTTOpEevov Kpavas, medpvdaypévov ev pada travra. 


Such conjectures are merely illustrative. The basis of sound conclusion 
seems to be that we have here fragments of formulae, not a complete sentence. 
(See below p. 671.) 

The word de&v must, I think, certainly bear its ordinary meaning “right,” 
“on the right”: cf. 1. 6 de&:av ddocropay, and, for the syntax, defi0s aiEas Urep 
aoreos 2 326; dde karaaotas, deEwWs, dOavdros Oeoiaw erevxspevos Theogn. 943. 
“On the right, by the Spring of Ennoia” means, perhaps “by the Spring of 
Thought issuing from the Lake of Memory.” 

Such a sense would suit the doctrines of tablets I. and II., and might even 
help to explain the origin of Dante’s Zunoé. (Professor Comparetti, who takes 
de£vov in the metaphorical prose sense of “clever,” considers the introduction 
of such a word to be due to Euripidean or sophistic influence. ) 
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IV. Timpone Grande Tablet (b). 


MPA TOTONOTHMAITLE THTAMM ATR/ ENARYBEXEIAKOPPA HE FNTAINAHMHTPOE Hr 
TATAITTATAM TALE ¥ VATHTY AEPE AM AHA IE NYIAHUAN TAZ THINV TAZ THN KATOTIE Y/ Kail 

E£HAET YXAh EG ANHEIAMI EUAN OF ALE ETHTOITANNY ARTANTH £YKAH TEDAMMOW AE 

EMATPAT | ZTANTAA A MASTAPAN TH PAY YN TAISEAABAON TALEMIANIEMO! BAT ZTAHZEATIA 
THMHA EPI MYOMEMMALEDAY EET 1 & MW ANETITA TONHEEINN VE /NHMEO HME PANTA YVR 

EMTIAA pr K[ofe IALTA NLEYENY PY TT/E KAIHANGITAAIENA M | YPMATEOM ACER 
IAYSFI ERE Yy AL TAKTATIY POR VAKA TIER [YAM Sabon KAN Na APA AA MNGYAA MYY/ 

HOT EY AMA O/EINANTE ARYIAE Y KET HXGIBA WA Be SH TP OLH\IL 7 HOPTEL 
Mes NT YN WAQE ESTIENAMATA MAT NN THEN N By ES T0PrM 2) ce DHA 
A 'HP-ad NOS eXrOAAEPTAIL “VH* PAREN AAA / 


Prof. Comparetti examined the tablet when it was discovered in 1879, and 
reported (Notizie d. Scavi, 1880, p. 328) that it contained names of divinities 
belonging to the Orphic theology. Of these he then read Protogonos, Gé, 
Pammétor, Kybelé, Koré, Démétér and Tyché. For his later results we must 
await his publication and discussion of the new fac-simile which, by his kind- 
ness, is reproduced above. Prof. Diels published the tablet with a full 
discussion in 1902 (Hin Orphischer Demeter-Hymnus, Festschrift Theodor 
Gomperz, p. 1). He also with great kindness has allowed his photographs of 
the tablet to be used for the purposes of the present book. 

I examined the tablet itself in the Naples Museum and was able here and 
there to make out a few more letters than Prof. Diels; but, as it evidently did 
not contain any special Orphic doctrines, and was besides very trying to the 
eyes, I did not attempt a complete transcript. This note is based chiefly on 
Prof. Comparetti’s fac-simile. 

That the tablet is unintelligible as it stands, no one will deny. It seems 
indeed to belong to that class of magical or eryptic writings in which, as 
Wiinsch puts it, “singulari quadam scribendi ratione id agitur ne legi possint.” 

Prof. Diels, however, did not view it in this light. He adopted the hypo- 
thesis that the tablet was the simple and bond fide work of an Apulian engraver 
who knew very little Greek, but was copying a Greek original which already 
contained various readings. He often got his letters down in the wrong order ; 
often mistook one letter for another ; often tried to correct his mistakes by 
repeating words or syllables. 

Much of this seems perfectly true. Cf. for transpositions wedaBpovra 
= ehavi8porra, poaria=capaml, mTev auata=révT apara, [LaLTLETN = punTiera, 
oveurav =6cin mais (2). 

Confusions : rArarratarra Zed (=mavrorra? or arta, tara written back- 
ward ?), so mavyvavtaytns, if that is what is written, must be an attempt to 
get some word right by repeated correction. 


Ignorance of Greek: Havorra=Lavérta, eritmpap=érrjuap are typical, 
but the above transpositions and confusions point to the same conclusion. On 
the other hand, there is knowledge of the Greek alphabet, as is shown by 
the varying shapes of many letters, e.g. 6, p [sometimes F], x [sometimes P], 
and the use of compendia: ef. especially the curious compounds with N. 

Prof. Diels, however, goes a good deal further than this. He attempts to 
show that the original from which the tablet is copied is a Hymn to Demeter, 
written in hexameters; and he proceeds to its conjectural reconstruction— 
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while observing that “ Viemand die Unsicherheit der Ergiinzung verkennen 
oder die Barbarei der Formen beanstanden wird.” 

The conjecture was worth making, and is carried out with the learning and 
ability which mark all Prof. Diels’s work. So it is less surprising than it would 
otherwise be, to find the tablet described by scholars!, without further quali- 
fication, as a Demeter-hymnus! But it remains a highly improbable hypo- 
thesis, not only because of the violent changes necessary to get any consecutive 
sense suitable to a Demeter-hymnus, but more definitely because among the 
few really legible passages in the tablet, the very clearest are certainly not in 
dactylic metre; vugiv 7) ped” nuépar, inrpos “Hdte, eveAnre Saipov. True, there 
are fragments also which seem dactylic ; ped’ doraxta rupds, Nikas nde TUxats 
earns taupndeor Moipas (?). But this need not surprise us. The words of a 
charm, for instance, are sometimes found set in the midst of a hexameter 
verse; cf. the Tanagra Tablet in Wiinsch, App. CA, Praef. p. viii: 

“Eppnv KikAnoK@ yOoviov 
(karadidnpus Avovuciar) 

kal Bepoedovnav. (dnoae Avo- 
vuoias yA@oay KN.) 


This parallel would account easily for all the hexameter fragments that we 
have in this tablet. 

On the other hand, the strange corruptions and repetitions of the tablet are 
more than can be explained by the mere ignorance of a copy-maker. They 
are not indeed similar to the rows of abracadabra-like syllables found in magical 
papyri (cf. Dieterich, Abraxas, p. 178 On8ov8n aabw abnpovwpapia Pap pryapvax- 
ovpt kti.), but they do bear a fairly close resemblance to some of the cryptic 
curses, in which, as said above, the writing is deliberately confused by trans- 
positions and the like, so as to be unintelligible. Cf. Wiinsch, 110: 


TIPOTONQXQLSTIEPTAYTAANATI OTOQSKAITOSATOPAIASTIPOQTO 
NANATIAEHATTIATAKAIHMAIOITOIZSTOIZTIMATI ITATOTTOAE 
TOITTAPATTPOQ.TOIOTOKAIOTOTTQAOTIKANAEKAIAYTOS KAITH 
THXNH 


(IIp@rov waomep taita..... ovtTws kal 6 “Apiotaydpas..... then at the end 
Katadéw (/) avrovs Kal Thy Téxvny.) 

TOSATOPAIAS=6 ’Aptorayépas is just like what we find in our tablet, and 
examination will show many other resemblances. 

I have here attempted no reconstruction. I have merely copied the 
inscription and tried to collect such intelligible words or phrases as presented 
themselves at once or were to be reached by very slight emendations. The 
result so obtained is a patchwork of a few ritual phrases and fragmentary 
formulae ; rows of titles of gods, heroes and daemons, including possibly Phanes 
and certainly Rhadamanthys; and lastly, an unintelligible residuum. 

The whole seems to be a charm of some kind, concerned with healing and 
fasting. I can find no signs of its being a curse; nor indeed was gold, unless 
I am mistaken, used for writing curses. The long lists of titles of gods can be 
paralleled in abundance from magical inscriptions and papyri. 


1 E.g. Maass, Die Tagesgétter, p. 288. 


666 Appendix 


Transcript : 
TTPQTOTONOTHMAITIETHTAMMATPIETITAKYBEAEIAKOPPAOS 
ENTAINAHMHTPOSHT | 
TATATITATATITAZEYIATHTYAEPSATTIAHAIETTY PAY HIANTAST 
HIANTAZ THNKATOTIENIKAII 
ZHAETYXAITEPANHSTIAMMH: EQIMOIPAISSTHTOIFANNYAN 
ANTHSYKAHTEAAIMONAE 
ZTTATPIATI- TANTAAAMASTAPANTHPNYNTAIZSEAABPONTA 
AETTANIEMOIBNTSTAHTEATIA 
- THMHAEPITTYOMEMMAIEPAYESTIZ - - A- ETTTATONHE SIN 
NY=INHMEOHMEPANETY - - - 
ETTITIHMAPTINN - > -IASTANZEYENOPYTTIEKAIHANOTITA 
AIENAMINAMATEIOMAZETT 
- THIAYSE! - EPEYMASTAKTATTY POS - AKATTIEAIONAMHTEMON 
KAN NAAIEPAAAMANOYAAMNY|I 
TAZ THOTE=AMAPIE --- NTEAPFIZEYKETH=EIAA --- TPAB-- 
IHTPOSHAISTIIONTEI 
HI: QSNHPSYNNAOSESTTTENAMATAMHTHN -- THENNSYM 
MESTOPEME --: QLPHM 
ci Waecacs |g jl Pouch | N/@ pap Sees sic EYTOAAEPTAI - MYH - PAENA 
INAI 
IIpwroyove Tj Mntiera wapparpieta(?) KuBedeta Koppa, dain trais(?) Anunrpos 
nrarat (2) matarra (=mavtorta ?) Zev “lary, TY S€ Sapare(?) "HAve rupain dav- 
TaoT avtaotn éxato:-ve (7) Nika ton Se Tuxa: ire Pavyns mappngtor Moipa [or 
Nikats dE Tuxas ehavyns mappndeoe Moipas| Srnroe (2) wavravvorai (?) eveAnTe 
Aaipov d€orota ‘lary (2?) mavtoSapacta mavtnpyvuvta (= 7avtoKparuvta?) éhact- 
Bpovra Operavee (!)-+--- TAnTéa TavTn. My aépe Tv@p’ eu pot eqravns, (2) Tiaw---- 
émrarovnotw. Nv&iv 7) we? nuépay eya-++-émtnpap thy vnotiacryy (?) Zed évo- 
putt kal pavorra Ste vaparuaie (2) «++ exmidvoere peop’ adoTakta Tupos +++ Kat 
medlov (2) +++ nyemov ++: die “Padapav Ov --++++- efapap --*** Zev ++» Ad(ua)rpa ++ 
intpos “HXte (2) veereeeeeees ws (a)v 1 ovvvaos mévT’ Gpata pr sere ouppn- 
arope (2)--- @pnD <---2ec-neceeneee ce 
One might translate tentatively : “O First-Born, Earth, Counsellor, All- 
Motherly, Cybelean, Kora, Holy Child of Demeter (?)......, All-Seeing Zeus, Healer, 
and thou Sarapis, Sun, Fire-Kindler, Maker-of-Appearances, Far-Seeing (??) 
Victory and equal Fortune; come ye, Phanes, All-Counselling Fates (or 
With victories and Fortunes thou didst appear, with the All-Devising Fates) 
Stayers (7), All-Accomplishers (?), Well-named Daemon, Master, Healer (?), 
All-Subduer, All-Controller, Driver of Thunder, Sickle-Bearer (?),............ to be 
endured in all wise. That thou mayest not with vapour make to burn a 
tumour in me (??)... I will pay ... sevenfold fasting. In the nights or after 
daybreak I ...... for seven days the fasting. 
Zeus Penetrator (7?) and All-seeing, Divine, Ruler of Streams, ... ye will 
make to spring a stream not in drops of fire......... 
Plaimvese.cs guide... Divine Rhadamanthys...... for six days...... Les kaeas 
Demeter ...... Healer, Sun ...... that She sharing the Shrine for five 
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V., VI. and VII. The Compagno Tablets. 

Published Notizie degli Scavi, 1880. Cf. Kaibel, C7GIS, 481, a, }, ¢. 
These three tablets were found on the estate of the Baron Compagno, near 
Naples, not far from the Timpone Grande. The tablets were close to the hand 
of the skeleton in each case. 


V. Compagno Tablet (a). 











MAILE KK OOA POKOODAPA KX OCA 8A 
LIN EIABVKAH ZEVBOAE VETERAIA 
PANATOIQED| AAADIKA! SABES 
VMAN TFENOLOABIONEVFOMA. 
FIMENAAAMEMO PAEAAMALE 











MO! 
thy KAIMAKAPIETE OE OX AE - 
thPOTOOEPIMOLELFAA ENE TI 


EPXOMAI EK KOOAPONn, KOOAPA XOONI(wn) BASIAEIA, 
EYKAH= EYBOAEYS TE KAI AOANATOI OEOI AAAOI. 

KAI TAP ETON YMO.N TENOZ OABION EYXOMA() EIMEN, 
AAA ME MOPA EAAMASE KAI AOANATOI OEOI AAAOI 

So echoes KAl AZSTEPOBAHTA KEPAYNON. 

KYKAO A’ E=ETITAN BAPYTTENOEOS APIAAEOIO: 

IMEPTO A’ ETTEBAN STE®ANO TTOXI KAPTTAAIMOISI- 
AESSTIOINAS AE YTTO KOATTON EAYN XOONIAS BASIAEIAS- 
IMEPTO A’ ATTEBAN STEMANO TIOSI KAPTTAZIMOISI. 
OABIE KAI MAKAPISTE, OEOS A’ ESHI ANTI BPOTOIO. 
EPIPO> ESO RAN EMETON. 

Kaibel remarks with regard to these three documents: “ Fuit aliquando 
Saeculo Quarto antiquius apud Sybaritas carmen, quod Orphico, ut ita dicam, 
dicendi genere conceptum lamminis aureis inscriptum defunctorum corporibus 
imponi solebat, quo ipsi vitae ante actae quasi testimonio fidei deorum in- 
ferorum commendarentur. Quod carmen cum in usum sepulcrorum saepius 
describeretur, sensim corrumpebatur et in brevius redigebatur, omissis aliis, 
aliis additis, pluribus denique mutatis, ut tamen primaria indoles non oblitte- 
raretur. Tria nunc exempla inventa sunt....Antiquius primum est, quod ad IV 
a. Chr. n. saeculum referri iubet ipsa ratio orthographica (KYKAO, IMEPTO, 
STE®ANO) sed haud ita multo recentiora reliqua duo, quod docet scripturae 
genus simillimum.” 

The letters are ancient and well formed, approaching more closely to those 
of fourth and fifth century inscriptions than to the papyrus of, say, Timotheus. 

1.1. The form xo@apés is dialectical. It occurs in Elean and Thurian in- 
scriptions, e.g. the Heraclean Tables, Contrast this peculiarity with the style 
of Tablet I. 

I punctuate after codapov : “I come from the Pure, O Pure Queen,” not 
“Pure I come from the Pure, O Queen.” The rhythm of the line points 
strongly to this. Only by a definite system of punctuation, such as did not 
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exist in ancient Greek, could you in such a sentence make a reader pause 
elsewhere than in the natural pause of the metre. The sense is: “I come from 
the Orphically-initiated, O Queen of the Orphically-initiated.” 

3, 4, 5, 8. eluev, Mopa (=Moztpa: cf. the next tablet), doorepoBdrnra, Aeo- 
oroivas are all dialectical forms. 

7 and 9. Observe the difference of reading. V. 9 is wrong in orexavo and 
Kaprracijougt, SO ameBav, in itself an interesting variant, must be suspected to 
be mere mistake also. 

VI. Compagno Tablet (b). 

PYQ MAE FA PRIS AON Ya, 
KAQAPA FON RNBALI Ay 


KAEKENE Y BOYNE i KO BOlAAe: 
AAA IAAIR As ng OEY xo, 















Seed 
E APSLEME! 
FO AISEEEYAS 







EPXOMA E KAPQIZS XONQ.N KAOAPA XONIQN BASIAHE] 
EYKAE KAI EYBOYAEY! KAI QEOI (kai) AAIMONE(c) AAAO! 
KAI TPA ETON YMQ. FENO EYXOMAI OABIOIN EINAI 
TIONAN A ANTATIEIFEZSE! EPPO! ENEKA OY31 AQ)KAQ.IN 
EITE ME MOPA EAAMAZSATO EITE AZSTEPOTTHTI! K(ey)PAYNQIN 
NYN A IKETI IKQI TTA! ATNHN ®ESE®ONEAN 
AS MEV TPOSO) TTEINZH) EAPAIS (E> EYAGELG| 

1. K may be compendium for KO; IS seems to be a mistake for N. 

3. EINAI either begun per compendium and then written in full, or else 

the N of oASvov is compounded with the E. Cf. the next tablet. 
4. Sc. rowdy &§ avtarérac épyov evex’ ovyxt dicatwv. 
6,7. Sc. Nov & ixérns ik@ map’ ayvyy (or ayaujy ?) Pepaepoverav 
ws pe mpdppev mépy eOpas és evayeoy. 


VII. Compagno Tablet (c). 





N ETM 
tay Es Lo Fut eR oN 
Q NYNARYKE; 
Ken DA AStE ce en 
EMPASET re 
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EPXOMAI E KAQAPQ. KAd O BASIAEAE 

EYKAE(YA) KA EYBOAEY KAI @EOI OTO1 AMONES AAAO 
KAI FAP EQ YO FENOS EYXOMAI EINAI OABIO 
TIOINAN NATATIETE EPFQ OTI AIKAQN 

ESiwANE HAAOUPS feiss ASTEPOTIHTI (KAI) KEPAYNO 

NYN AE KE IKQ. AKO TIAPA SE 

QS ME PO TIEYE M EAPAS ES EYFO 


1, Perhaps EKKA@APQ, a double K being written per compendium. 

KA® apparently KA@PO per compendium, or even xaOapa. The letter 
given as O is more like I, but really illegible. 

After BASIAEA (EA per compendium) a letter like E or R. The name 
Eukles seems to have puzzled the scribe. 

2. EYKAEYA. The last letter may be A or A. Probably there is some 
confused dittography, as if the E suggested beginning EYKAE again. 

OSOI seems miswriting for KAI. 

3. YQ or YM: uncertain. 

Eivac per compendium: cf. the foregoing. Kaibel says of (6) and (ce): 
“Haec duo carmina videntur ex communi archetypo esse descripta non 
solum quod inter se magis similia sunt quam utrumque primo, sed etiam 
propterea quod eadem ligatura in utroque verba ¢Af.ov eiva scripta sunt.” 

4. Or NATAIETEIS PYo for avraréreio’. 

5. ET: perhaps compendium for cire. 

The = of dorepor7jr is like E. Before cepavyo there seems to be kai by 
dittography. 

The general formulae represented by the three tablets together, may be 
translated : 


‘Out of the Pure I come, Pure Queen of Them Below, 

And Eukles and Eubouleus, and other Gods and Daemons : 

For I also avow me that I am of your blessed race. 

And I have paid the penalty for deeds unrighteous, 

Whether it be that Fate laid me low or the Gods Immortal 
Orailt. bat. cesnes with star-flung thunderbolt. 

I have flown out of the sorrowful weary Wheel ; 

I have passed with eager feet to the Circle desired; 

I have sunk beneath the bosom of Despoina, Queen of the Underworld ; 
I have passed with eager feet to (or from) the Circle desired ; 
And now I come a suppliant to Holy Phersephoneia 

That of her grace she receive me to the seats of the Hallowed.— 
Happy and Blesstd One, thou shalt be God instead of Mortal.’ 


(The prose formula: ‘A kid I have fallen into milk’: is once inserted in 
the midst of the poem.) 


To sum up, we find in these three tablets some cormmon characteristics. 
They all show traces of the influence of some colloquial Italian dialect. The 
form xoOapos is Thurian. The free omission and addition of final N is probably 
another Italian symptom, having its analogy in the treatment of final M in 
Latin. It seems not to have been pronounced. We find YMQ (ipov), IPOb2 


EITE ME:-MOPA EAAMASATO---- EITE AZTEPOTMHTI 
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(rpoppev), ATNH (dyvyv), EYATEIQ (evayedv) and vice versa KPAYNON 
(xepavy@). There is the same uncertainty about I following another vowel : 
we have EPXOMA, MEI (ve), IKQI. The writer of (6), and perhaps of (c) also, 
did not understand what words he was writing. One could be more sure about 
(c) if it were not that some of his most glaring apparent mistakes prove on 
examination to be compendiary forms and possibly accurate. 

But another form of compendiary writing occurs, I think, in all of these 
tablets, and is of more interest. 

There is a sentence which appears in (ec) as 


ET ME MOUNRER Stoo AZTEPOTTHTI (KAI) KEPAYNO. 


Evidently not a complete sentence, any more than it is a complete verse, but a 
beginning and end with the middle omitted. 
In (0) we have it a little fuller. 


This, with a little necessary emendation, might seem to be a complete 
sentence, as indeed Kaibel takes it, were it not for a fuller version still in (a). 


AAA ME MOPA EAAMAZE KAI AOANATOI OEOI AAAOI 
Joi ek KAl AZSTEPOBAHTA KEPAYNON. 


This fuller and correcter version is obviously incomplete, both in sense and 
in metre. The conclusion seems to be that we have in all three cases a con- 
fessedly incomplete collection of words, standing for a complete and well-known 
formula. The words seem to be from the beginning and end of the sentences. 
It is as though, in a community accustomed to the Anglican Church Service, 
we found, first: “‘ When the wicked man his soul alive.” Second, and de- 
ceptively complete in appearance: “ When the wicked man shall save his 
soul alive.” Third, fuller and betraying its incompleteness: “ When the 
wicked man turneth from save his soul alive.” 

Instances of this sort of abbreviation can be found in most liturgies, though 
of course in modern times we should put dots to mark the gap in the middle. 
But it is certainly not common in Greek inscriptions. Ordinary abbreviations 
are common enough—O@ K=Geoi KaraxOovin, doves =Saipoves, and the like. 
And there is the system, if system it can be called, illustrated by the quotation 
from Gregory Nazianzene in the note on Tablet III. The case most closely 
resembling the present that is known to me is that of the Cyprian Curses, 
published by Miss Macdonald in the Proceedings of the Soc. Bibl. Archaeology, 
1890, p. 160 sqq. Cf. Wiinsch, Append. CIA, Praef. p. xviii sqq. They are 
prayers to all Ghosts and Daemons to hamper and paralyse and “ take away the 
Oupos from” some adversary, of whom the writer is in mortal fear. They begin 
with metrical formulae. 

The first starts : 

OIKATATHNKAMONEZXOI 
KTTATEPESTIATEPXXYNKMHTEPE 

OIKOITINESENOAAEKEISOEKOITINES 
OEOYMONATIOKPAAIHSTIOAY KHAEA 
ONTES 


eens 


os 


KPAYNON. © 
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Another, No. IV.: 


ATA—THNKAMONEZSOITESTEK 
QNKMHTEPESANTIENIPOIANAPIOI 


NESTINESESTEKOITINESENOA 
EA 


These seem to represent two very similar formulae. The first will run : 


, c A a A , a + 
Aaipoves oi kata ynv Kai Saioves oirwes éare, 
kat Ilarépes marépwv xai Mnrépes avtiéverpor (?), 
xoiriwes evOade xeioOe Kai oitwes vba xabnobe, 


eee eee eee eee eee Peer ere eet eeneeneeeneeeeeseees 


Oupov amd kpadins rodukndéa mpocbe aBovtes. 
The other : 


/ c ‘ ~ \ , ov a» 
Aaipoves of kata ynv Kat Saimoves oitwes are, 
kai Ilarépes matépwv kai Mnrépes avtiéverpor, 

* > ‘ , 
Stee hpadotonttesnses avdpior nde yvvacor, 

‘ a ” ‘ ao > U va 
Saipoves otrives Cate Kai oitives evOade Keiobe 


eter Tree eee eee eee eee eee eee ee eee eee eee ey 


<@Ovupov amo xpabdins> roduxndéa <mpdobe daSovres.> 


The reconstruction of the verses is helped out by several other smaller 
fragments. I have followed, with slight variations, Dieterich and Wiinsch. 

Now here we find several points closely reminding us of the Compagno 
Tablets. (1) The different documents are all quoting the same magical poem. 
(2) Since the prayer is a prayer to take away somebody’s 6ujos, and otherwise 
weaken and paralyse him, I think we may conclude that the line déupov amo 
Kpadins wodvKnd€a mpdabe AaBovTes (Aurovres is added as a vy. |. in one only of 
the fragments) is the final line of the prayer. “ Do this, that, and the other, 
having first taken away the hurtful spirit out of his heart.” 

(3) The second tablet (No. IV.) gives a half line avdpioc nd€ yivaon, for 
which there is no place, and which therefore shows the incompleteness of a 
formula which, as written in No. I., might have seemed complete, exactly like 
kal a@avarot Oeot GdXot in Compagno (a). 

There is possibly a case of the same phenomenon in the Eleuthernae tablets 
(IL). There is one place at the end where the metre is broken. It may be the 
full formula contained a series of questions, beginning with Tis & gov; and 
ending with 1l@ & éo1;—Tas vids jul kai pave aorepoevtos. If there were only 
one tablet containing the formula, one would prefer to suppose that Tis & éuu; 
7@ & éo.; was mere dittography, a scribe having first written the phrase slightly 
wrong and then re-written it right without deleting the first version. But this 
hypothesis becomes more difficult when there are three tablets differing in 
several particulars but agreeing in this unmetrical double question. 

In any case, it would probably be wisest to regard the tablets as each 
consisting of a series of formulae, mostly in verse but some in prose, some 
apparently complete, others compendiary. 
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VIII. The Tablet of Caecilia Secundina. 


A thin gold tablet (75 mm. by 24 mm. in size) found in Rome about the 
year 1899, probably in one of the ancient tombs on the Ostia Road ; now in 
the British Museum. The script, though generally clear, is peculiar, The 
form of e (cf. evedeecev in line 2) is new to me, but in general the writing is 
like that of a cursive papyrus of Roman times. The tablet was first published 
by Prof. Comparetti in Atene e Roma, itv. and Ly. (1908). He considered it 
certainly later than the Herculanean papyri, but would place it in the second 
century or possibly the first, A.D. 

[It has since been discussed by Prof. Hermann Diels in the Philotesia fiir 
Paul Kleinert (Berlin, 1907). The veteran scholar has succeeded, as was to 
be expected, in deciphering and explaining the tablet better than his pre- 
decessors. He attributes it to the third century a.D., and Dr Kenyon agrees. ] 


ERX KK kag ONIN Kad 

Xo PONS eet Nad fo 
AM AS 0 THO UT PBAKO Lani, pe 
an gaan Ads PCM AOA MONAN Gp 


TON Key KINART Say AG MANAUS 
Byes 






> ae 


I read it thus : 
épxera ek Kadapav, Kabapa xOoviov Baciiaa, 
Evkrees EvBovAed te. Avs téxos, d7da O° ey’ dde 
Mynpootyys: Td b€ S@pov doidipov avOpomroow - 


, > , ww , col 
Kaixidia Sexovydeiva, vop@ tOu Oia yeyooa. 


‘She comes from the Pure, O Pure Queen of those below 

And Eukles and Eubouleus.—Child of Zeus, receive here the armour 
Of Memory, (‘tis a gift songful among men): 

Thou Caecilia Secundina, come, by Law grown to be divine.’ 


vy. 2. Probably Ev«dees as Comparetti: not e«deé 7’. The rest of this line 
is certain as far as Avs réxos: after that, I make out omdadexode, the first 6 
being (cf. that in réSe below) very like a, and the o not well finished. Repeated 
examination of the tablet still inclines me to think that these are the inscribed 
letters; and I may add that Dr A. S. Murray and Mr Cecil Smith, as well 
as Dr Hartwig, who formerly possessed the tablet, all independently read 
the same. 

Taking these letters as they stand, we may obtain sense, grammar and 
metre by dividing éada & éy’ dde: “ Have here the armour of Memory,” and I 
believe that this interpretation, though curious, is right. The change to the 
second person and the imperative addressed to the Soul are just like phrases 
in the other tablets: dAPre Kal paxdpuore, GAAG mie pov, kTA. The peculiar use 
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of 67\a, to which I can find nothing quite similar in our fragments of Orphic 
literature, has its exact parallel in St Paul’s repeated metaphors ém\a di«ato- 
avvns (Rom. vi. 12; 2 Cor. vi. 7), 67Xa herds (Rom. xiii. 2). The “armour of 
Mnemosyne” toan Orphic would probably bear just the same shade of meaning 
as the “armour of light” to a Christian. Lethe was the Orphic “ Darkness.” 
The use of de might be paralleled by Homer’s rpdyod’ dde, and the scholiasts 
have remarked long since that in the later Epic language odS¢ was used more 
freely than in Homer. The Cyprian Curses just quoted give tpeis of bbe 
KELMEVOL. 

A further question here suggests itself. Who is the Aids réxos? A com- 
parison of the phrases applied to the pure soul in the other tablets (Aeds 
eyévou, tpav yévos OABiov et yonat eiva, etc.) suggests that “Child of Zeus” is 
vocative and addressed to the soul of the departed. “Child of Zeus, receive 
here thine armour of Memory.” The doctrine is orthodox in Orphism ; the 
completely pure soul is the pure blood of Zagreus, freed from the dross of 
charred Titan corpses, and as such is the child of Zeus. In an earlier stage 
it was Tas mais cai Qpava. 

Prof. Diels reads Aws téxos, aydaa: éxw de 

Mynpoovyyns Tobe Swpov krh. 


and Kenyon agrees. This certainly gives a simpler sense, and is very likely 
right. I leave my original interpretation standing however, because at the 
time I carefully considered ayaa, and decided that the letters on the tablet 
were ozAaa or om)ad. 


v. 3. Should we divide 76 d€ or rode in apposition to é7Xa ? 


v. 4. Scanned, apparently, Sxovvdeiva: such licenses are of course 
common. Cf. the short a of O(e)ia below. The last three words, forming 
1.6 on the tablet, are difficult, but have at last been deciphered by Diels. 
(Kenyon however thinks that EIA is written, not OIA.) @/a of course stands 
for @eia. My previous interpretation was evidently wrong, and I withdraw it. 

The “armour of Memory (!),” the “gift songful among men,” is firstly per- 
haps the spiritual gift, and then in a secondary sense the actual tablet which 
both symbolises and preserves from oblivion Cecilia’s claims to immortality ; 
and does so in song. 

Caecilia Secundina is not otherwise known, but must have belonged in 
some way to the clan of Caecilii Secundi. The name of the Younger Pliny 
before his adoption was Publius Caecilius Secundus. 


G. M. 
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GREEK. ‘ 
| 
: 
Aeschines : paGE | Aeschylus (cont.) : PAGE ‘ 
Oo INiine 80 231 Eum., (cont.) 903 251 5 
188 ¢. 242 916 302, 252 ‘ 
930 185 
Aeschylus: 938 251 
Ag. 214 68 939 252 
1275 395 980 250 
Choe. 64 219 1006 245 | 
94 113 1028 248 
105 331 1041 252 
127 267 Frq. 123 424 
282 219 190 422 
285 219 194 530 
527 236 Pers. 204 90 
531 236 607 90 
549 2365) PAV. 209 261, 254 
927 236 566 217 
1048 228 568 271 
1586 336 ; 793 194 
Eum. Il 691, 261 800 195 
6 395 | Sept. 230 69 
19 691 539 209 
22 690 776 200 
46 223 988 217 
54 197 Supp. 158 620 
55 240 684 170 
57 223 
104 92 | Aristotle: 
106 238, 64 De Rep. Ath. iii. 5 (p. 118) 537 
127 232 Hist. Anim, ix. 18 (p. 617 a) 305 
131 233 | mept Gave. 122 410 
253 63 Polit. 1315 a. 1 4 
264 63 Eth. Nic. 1160 @.ix.5 = 82 
407 308 | 
417 222 | Aristophanes: 
421 222 Ach. 730 358 
511 222 961 40 
706 249 1076 37, 34 
727 92 Aves 622 87 
736 304 692 626 
804 250 875 419 
834 256, 250 971 283 
856 248 1482 340 


860 250 ! Eccles. 18 135 
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Aristophanes (cont.): PAGE | Euripides (cont.): PAGE 
Eq. 409 561 | — Bacch. (cont.) 99 433 
792 79, 43 | 126 562 

1136 102 135 452 

1181 191 142 596 

1311 612 152 373 

1312 243 274 431 

1405 97 278 404 

Frq. 532 a 280 582 
Lys. 388 419 | 302 378 
Nub. 223 512 370 508 
259 514 | 375 404 

260 514 409 453 

436 OM 416 413 

508 350 485 401 

984 111 519 437, 374 

Pax 832 205 530 374 
39 467 535 413 

Plut. 845 560 556 379 
1054 81, 80 560 458 

Ran. 186 577 565 373 
194 577 580 404 

212 3b4 594 410 

218 36 664 396 

324 541 683 394 

331 414 699 446 

B54 152 706 596 

355 488 723 446 

382 542 769 655 

479 544 862 446 

620 101 901 593 

734 De 918 433 

847 68 ST 390 

849 479 991 507 

1032 471 1017 651, 434 

Thesm. 78 121 1082 410 
135 369 1356 378 

224 243, Cycl. 646 585 

295 269 Electr. 318 219 

331 144 514 65 

533 287, 136 804 86 

834 134 1252 238 

Vesp. 5—12 420) 1270 244 
289 38 Frg. 292 5 

925 135 475 479 

Demosthenes : 476 482 
c. Aristog. xxv. 11 507 904 481 
c. Aristocr. p. 642 246 911 206 
c. Deim. 47 246 Hee. 121 65 
de Cor. 259 493 535 62 
313 534, 418 827 395 

262 186 Hel. 167 200 

Euripides : Hipp. 26 35) 
Alc. 579 458 141 426 
962 467 525 638 

968 467 527 657 

1144 523 535 659 

Andro. 281 298 5dD 444, 408 
Bacch. i 408 732 206 
13 372 952 512 

55 429 954 455 

65 373 1269 646 
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Euripides (cont.) : 
Ion 


Sophocles : 
Ant. 74 


El. 52 


Frq. 464 


ONG: 39 


Cicero : 
de Nat. Deor. hl 246) 
Legg. li. 22 


Horace : 
Od. rhtis ale 855 


Juvenal : vi. 518 


Lucretius : te II 
iv. 1160 


Ovid: 
Ars. Amat. iv. 330 
Fasti 11. 19 
vy. 443 
621 
vi. 219-234 
Met. li. 759 
iv. 18. 11. 40 








pace | Sophocles (cont.): 
321 O. C. (cont.) 1048 
65 OnT: 209 
289 469 
287 475 
Phil. 4 
1327 
507 Trach. 9 
113 
635 | Theocritus: ii. 10 
368 18 
465 36 
542 iii. 50 
408 iv. 25 
113 vii. 31 
623 104 
rial 155 
113 Xvill. 38 
509 
463 | Theognis: 707 
435 837 
520 1275 
544, 379 
463 | Thucydides: 1. 126 
242 | ii. 15 
253. | 38 
245 96 
510, 509, 92 
91 | Xenophon: 
254 Anab. iv. 0. 26 
246 vii. 8. 4 
478 | Cyropaed. iii. 3. 58 
397 | Symp. vil. 5 
402 | viii. 1 
LATIN. 
| Ovid (cont.): 
266 Met. (cont.): v. 552 
267 ix. 60 
Pliny: 
INE CEI xvi. 62 
622 Xvi. 29, 2 
20:5 (5 3) 
630 XXvi. 46 
XXVill. 2. 3 
315 | Virgil: 
544 Aen. iii. 75 
120 
iv. 684 
630 v. 95 
51 vi. 585 
35 617 
117 644 
iil Vili. 343 
287 Georg. i. 165 
372 ili. 274 


607, 


199 
249 


429 
135 
100 
648 
622 


107 

68 
632 
331 
337 
612 
602 

53 
527 
178 








ayyero. Bacavorai 2327 
aytos 57 

ayveia 168 

ayvora 581 

a@yos 57, 58, 113, 114, 116 
ayupuds 151 

aOnpnrovyds 528 

adade wiora 152 

aAdgira 88 

duetactperti 604 

autuwy 334-336 

audiadns mats 77 
dvabéccacba 46 

avacrata 132 

avéc. 614 

“Agie tatpe 437? 

dmaywya 586 
dmod.oToutetcbar 26, 27, 43 
amdfectos 46 

améviuua 57, 58, 622 
atomoural 8, 9 

admorpoT7 68, 163, 256, 363, 508 
dmogppades 48 

dpa 139-145 

agayvicnrar 522 

dgiépwoav 149 


BadXnris 155 
Backavia 191 
Baccapixa 4911 
Bourne 368 
Bpouos 415, 416 
Bpdrov 423 
Bwuds 61, 62 


ynpas 173 


Aa 271 

Oaiwoves 587, 624, 657 
Seordaruovia 4-7 
déuara 141? 
devreporotuo 244 
Anpnrpeio 267, 599 
Ata, festival of 23, 143 
G.oTroumety 43 

Ads Kwdtov 23-28, 642 
Spakawa 232 


INDEX. 
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GREEK. 


dpakovTwders 233 


dpdua and dpdueva 567-570 


dpwueva 283, 567-570 


eyxuTplfew 36 
€\agis 152 
éuacxanicbn 69 
"EuBapés eiuc 70 
évayets 58 

évayifew 53-63 
evaylouara 469, 628, 629 
évayicuol 53-63, 161 
€vbeos 425 

éemayuwyal 140 
éraywyn 586 
éemiBalyw 592 
émomrela 515, 546 
éfdpyuata 69 
€fé\acrs 106 

Epupos 594 

éoxapa 61, 62, 147} 
é€oxapac 125 
Evdaveuor 251 

eveia 429 

etior yuvaixes 413 
evxn 142 

Epoda 219 


(ula 129 


hyntnpia 116 
jepopotris 215 


Gadvova 77 
Oapyndos 76 
Oeparreia 3, 163, 181, 256 
béoxeNos 137 
Oecuol 137, 642 
bécoacba 46 
Opivaté 529%, 531 
@pévos 513, 547 
Ovew 53 

Ovecbar 67 

Obpara emixadpa 14 
ica 429 

@vcla 80 


43—3 
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iepa 554 

iepetov 54 

iepevery 53 

iepos yawos 481 
immo. 4741 
‘ImmoNtw 6 éme 354 
ive 139 


Kkafapmot 116, 161 
Kadoowaas 400 
Kaooma 210 
Katopy.acas 400 
képvos 1587 

Kp TuuBovxos 213 
Knp Oavaroo 174 
Knpitpepys 184, 185 
Knpuxes 172? 

kwéw 437 

KAys 5531 

Koyé Oumaé 161 
KoNuLBHOpa 35 
Kpeitroves 326, 334, 339 
KUKNos 590! 


MjTecpar 248 
NGoBoria 155 
Nixvoy 158? 


Ma 271? 

Mata 262 

péyapa 61, 123, 125 
méOn 422 

bmeNomovda 422 

moos and puorhpioy 154 
www 153 


vapOnxopopa 473! 
voua 510, 512 
Niugn 262 
vidios 538% 
Nuuday 538 
Nooae 4111 


Absyrtos 68 
Achaia 128 
Acheloiis 434 
Adikia 612 
Adrastos 361 
Agathos Daimon 356, 543 
Aglauros 287 
Agnoia 584 
Agnus castus 106, 130 
Agrae 559 
— mysteries at 556-560 
Agyrionia 464 


a: 


Index 


dma 586 

Opxia Téuvew 64 
bora 598 

oavdrns 477 

dowwbeis 4981, 599 
obAoxUTat 54, 86-89 


mayKkapria 80, 159, 642 
muvTa pec 164 

macTés, macras 535 
twéNavos 88-90 

moNv0Oectos 46 

woumn 152 

métvia Onpev 194, 264-266 
mpopara 15 

mpoxabapars 559 

mpocBorat 219 


oréeupata 593 
arépavos 592 
atuyvorns 15 
atvOnua 1554 
spayia 63-73, 245, 250 


Téuvew opaya 64 
tiOnvac 401, 464, 499 
Tpayos 415, 420, 421 
Tpaywota 420 


ve kve 161 
tmoké\mos 593 


paos puevTns 644 
pixora 644 
ptdaxes 373, 579 


Xapuvyn 404 
xpnaté 334 
XUTpae 35 

xUT pio, ol 3d 
xUTpos 79 


auopayia 482, 484 


GENERAL. 


Aiakos 610 

Aigisthos 334 

Aioleiai 408 
Alemaeon 220, 480 
Alphita 156 
Amphiaraos 27, 343 
Amynos 344-346 
Anaklethra 603 
Ananke 270, 605 
Anodos 122, 126, 276-285, 
Anthesteria 32-74 
Anthropomorphism 70 


603 





Index 679 


Aphrodite 307-315, 640 
Apollo and Orpheus 459 
Archemoros 338 
Archibacchos 475 

Ares 374-376 

Argei 117 

Arrephoria 131-134 
Artemis 299-300 
Artemis Munychia 71 
Asklepios 340-349 
Athamas 110, 512 
Athene 300-307 

Athene Aithuia 304 
Athene, birth of 365 
Aversion, gods of, ceremonies of 8, 9 


Bacchoi 473-477, 560 
Bacchos 452 

*Bacchos’ 478, 479 
Banquet of the Blest 613 
Baptism 596 

Bassarids 460 

Bath, ritual 311 

Baubo 569, 569! 
Beating ceremonial 100 
Bee 442, 443 
Bellerophon 220 

Bessi 369, 370 

Birth of Aphrodite 311 
Birth, Sacred 548-551 
Book of the Dead 576, 588 
Boreads 181 

Boukolion 536, 538 
Bouphonia 111-113 
Brimo 551-553 

Brimos 525, 548! 
Bromios 413-416, 530 
Buckthorn 37 
Bull-God 431-436, 515 
Bull-roarer 526? 
Burning Bush 409 
‘Busk’ 118 


Caecilia Secundina 585, 586 
Calendar, Attic 29 

Cereal intoxicants 415-524 
Cervisia 423 

‘Chaleidian pursuit’ 129 
Chaos 515 

Charila 106 

Charites 287-299, 437, 438 
Choes 38-40 

Chryse 305 

Chthon 200 

Chytroi 33-37 

Cicones 456, 469 

Circle 592-594 

Clouds, parody of Orphism in 511 
Cnossos 482 

Commination Service 145 
Cradle 523, 527 

Credo and Confiteor 156 


Cremation 509 
Cretans, the 478 
Crete 459, 564-567 
Curses 138-145 
Cyamites 544 


Danaides 613-623 
Delphi, influence of 556-560 
Demeter and Kore 271-273 
‘Demeter’s people,’ dead as 267 
Dendrites 425-431 
Deo 272 
Despoina 593-597, 599 
Devotion 161, 522 
Dexion 345-346 
Diasia 11-28 
Dike 506, 612 
Dionysos 363 
— at Eleusis 556, 560 
— grave of 557 
— Omestes 71 
— on hero-reliefs 359-362 
Dipolia 111 
Dirae 23, 143 
‘Dirae’ of Teos 143 
Dithyramb 411 
Dithyrambos 436-444 
Dodona, gong at 569 
Dolioli 44 
Drama, origin of 567 
Drunkenness 447 
Dryas 368 


Egg in Mysteries 627-629 
Hiraphiotes 487-594 
EHirene 270 

Hiresione 77-82 
Eleusinian Mysteries 539 
Ennoia 583-584 


' Epikleidia 5531 


Epimenides 400 

Epoptes 546 

Erechtheus. 554 

Ergane 519 

Erichthonios 405 

Erikapaios 648 

Erinyes 61, 68, 213-239 

Eris 250 

Eros 625-658 

— and Psyche 532 

— and the Mother 638-640 

Enubouleus 585, 586, 587 

Eukles 585, 586, 587 

Eumenides 253-256 

Eumolpidae 553-556 

Eumolpos 553-556 

Eunoé 582, 583 

Eurydice 460, 602-604 

Eurynomos 186 =f 

Euthyphron, discussion of religion in 
the 2 

Everruncatio 115 


680 Index 


Eye, Evil 196 Immortality 477, 570 
Inferiae 47 
Fan, winnowing 527-534 Intichiuma 83 
February 48-51 Iobaccheia 537 
Februum 49 Iobaccheion 474 
Feralia 49 Tobacchoi 655 
Figs for purification 99 Isodaites 440, 481 
Flaminica Dialis 117 Ivy 428 
Flammeum 521 
Fleece of purification 547 Judges in Hades 609 
Flight ceremonies 113 
Fox totem 461 Kabeiroi 652, 653 
‘Frummety’ 89° Kalligeneia 126, 130, 270 
Kallynteria 114-116 
Gephyrismoi 136 Karpophoros 263 
Gong of Dodona 569 Kathodos 123 
Gorgoneion 187-191 Ker, Eros as 631, 635 
Graiae 194-196 Keraunia 407-410 
Gypsum 135, 513 Keres 331, 41-43, 165-217 
Kernophoria 160-548, 558 
Hades 600 Kernophoros 558 
Haloa 145-150 Kernos 158, 159, 160, 548 
Harpies 178-183 Kerostasia 183 
Harvest-festivals 75-119 Kerykainae 212 
Head of Orpheus 468 Kerykeion 42, 277 
Hebe-Ganymeda 324 Kid 594 
Hecate 288 Klodones 372 
Helen Dendritis 321 Kore and Demeter 271-273 
Helios 461, 462 Koreia 145 
Hephaistos 376 Korybantes 514 
Hepialos 167 Korybas 569 
Hera 315-318 Koures 400, 569 
Herakles 166, 346 Kouretes 172, 484, 491, 498-500 
— at Agrae 546 Kourotrophos 267-271 
— at Sekyon 55 Krithologos 87 
— in Hades 611 Kronia 110 
— initiation of 546 Kykeon 155, 156 
Herm, Eros as 630 
Hermes 630 Leibethra 456, 461, 468 
— Chthonios 34, 35, 249 Lemuria 33, 34 
Heroes 325-362 Lesbos 465-467 
‘ Hero-Feasts’ 349-362, 614 Lethe 574-583 
Hero-healers 340-349 Liber 527, 537 
Heroines, cult of 322-325 Libera 527, 537 
Herois 402 Libum 89 
Hersephoria 287 Likna 402 
Hesychidae 247 Liknites 401, 402, 522, 523, 531, 533, 
Hesychos 247 549 
Hierophant 549, 550, 563, 570, 593 Liknon 518-534 
Hippolytos 353, 511 Liknophoria 517-534, 546-548 
Holocaust 16 Liknophoros 533 
Honey 596 Loutrophoria 621 
Horse-demons 387 Lupercalia 49-51 
Horse-Medusa 179 Lycomids 470 
‘Horses’ 475 Lycurgus 368 
Hosia 506 ’ 
Hosioi 433, 500-507 Maenads 388 
Hyakinthos 338 Maiden 262 
Maimaktes 17 
Tacchos 378, 413, 540-544 Maniae 255 
Tasion 564, 565 Marriage, the Sacred 534-537, 548-551 


‘Tkarios’ reliefs 360 Masks, in ritual 188 








Masks on furnaces 190 
Matriarchy 261, 273 
Meilichioi 16 
Meilichios 339 
Melisponda 509 
Metempsychosis 589 
Metis 648 
Milk 595-597 
Mimallones 372, 569 
Mimes 474 
Minos 610 
Minotaur 482 
Mitos 652 
Mnemosyne 508 
— Well of 574-583, 622 
Moisture, Principle of 430 
Monotheism 625 
Mother, the 260-271, 509 
— and Son, 559, 560-562 
Mountain Mother 496-498 
Mud in Mysteries 614 
Mysteries 150 
— Eleusinian 150-160 
— Lesser 559 
Mystes 153 
‘Mystic pig’ 547 


Naassenes 549 

Name, new 593 

Nekuia 73, 267 

Nephalia 91-93, 422, 508-510 
Nesteia 126 

Nilus, 8. 485 

Ninnion, pinax of 557, 560 
Nyktelios 440 

Nymphs 291, 317 

Nysa 378 


Oknos 617 

Omadius 484 

Omestes 488 
Omophagia 545? 
Omphalos 59, 319, 320 


— at Eleusis 556, 557, 558, 560 


Onomacritus 472, 493 
Orpheus 455-477 
— on vases 601 
Orphie Burial-Rites 598 
— Cosmogony 624-658 
— Eschatology 572-623 
— tablets 573-599 
— Theogony 624, 625 
— vases 599-612 
Osiris 401, 439, 575, 576 
Ourania 315, 508 


Paean 438-441 
Palingenesia 526 
Palladium 301 
Pallas 300, 301 
Pan 101, 650 
Panagia 343 


Index 


Pandora 280-283 

Pandrosos 287 

Panes 278, 282, 290 

Pangaion 461 

Pantomime, in ritual 283 
— sacred 569 

Pantomimes 474 

Parentalia 49 

Paris, judgment of 292-299 

Pastos 158 

Peirithoés 611 

Pelanos 88-90, 156, 344, 348 

Pelasgian characters 467 

Pelasgians, nameless gods of 332 

Pelops 337 

Perikonios 429 

Phanes 645-647, 655 

Pharmakos 95-114 

Pherophatta 555 

Philia 355 

Phix 211 

Phlya 535, 536, 548 

Phlya, mysteries at 548, 640-645 

Phokos 337 

Pholos 385 

Phytalmios 426 

Pig of purification 152, 153 

Pimpleia 469 

Pithoi 616 

Pithoigia 32, 331, 37, 40-45 

Pithos 41 

Plemochoae 40, 161 

Ploutos 565, 566 

Plynteria 115 

Poinae 605 

Polyxena 61 

Praxidikae 188, 214 

Priapos 630 

Proteurythmos 655-657 

Protogene 642 

Protogonos 647-650, 656 

Protolaos 652 

Psoloeis 408 

Psychagogoi 69 

Psychostasia 183 

Ptuon 530 

Purification, ritual of 24-29, 162 

Purple in ritual 249 

Pyanepsia 81 

Pythagorean rites 454, 645 


Queen Archon 536 


Re-birth 589 
Rhabdos 42-44, 277 
Rhadamanthys 610 
Rhea 561, 562 
Rhombos 490 


Sabaiarius 419 
Sabazios 417-419 
Sacra 157 


681 


682 


Sacramentalism of food and drink 453 


Sacred Marriage 550, 551, 563-565 
-—— Spring 521, 522 
Sacrifice, fireless 94 
— human 96, 109, 114 
Sacrima 84 
Salmoneus 59, 335, 606 
Satrae 369 
Satyrs 211, 379-387, 420, 421 
Scape-goat 105 
Seilenoi 387 
Semele 403 
Semnai Theai 239-253 
Sieve 531, 621 
Simaetha 139 
Siren 139, 197-207 
Sisyphos 606-609 
Skedasos, daughters of 71 
Skira 134, 135 
Skirophoria 134-136 
‘Smileless Stone’ 127 
Snake, Erinys as 232-237 
— form of hero 326-331 
Soul as bird 200-201 
— as star 205 
Sphinx 207-211 
Stenia 136 
Stepterion 113 
Stone of Parching 576 
Sublimation 93 


Tablets, Orphie 573-599 
Taboo 83-85, 148, 154 
Tantalos 606, 607 

— dog of 227, 458 
Tattooing, practice of 463 
Telchines 171 
Telesterion 643 
Thargelia 74-119 
Theoinia 537 
Theseus in Hades 611 
Thesmophoria 120-160 
Thesmophoriazusae 144 
Thesmophoros 137 
Thracians 554 
Thriae 441, 442 


Index 


Thriambos 441-443 
Thyiades 401, 523 

Titans 492-494 

Titles, cultus 332-339 
Tityos 336 

‘Token’ 155, 535, 550 
Tonea, festival of 315 
Tragedy 387, 420 
Trinities, maiden 286-292 


Triptolemos 273, 555, 562, 563, 609 


Tritopatores 179 
Trophoniads 579 
Trophonios 348, 578-580 
Tyche 270, 271 


Uninitiated, the 614 


Vannus 526-534 
Veil, symbolism of 521 
Ver Sacrum 521 
Vestal Virgins 44 


Wand-bearers 473-477 
Water-Carriers in Hades 614, 615 
‘Well of Fair Dances’ 127 
Well-Nymphs 619 

Wheel 588-592 

Wine 446 

Women and agriculture 272 
World-Egg 625-629 


Zagreus 440, 479, 488, 490-495, 586, 


587 
Zan 597 
Zetes and Kalais 181 
Zeus Aktaios 27 

— Epiteleios 355 
— Hades 17, 21 

— Idaean 479 

— Ktesios 642 

— Meilichios 13-28 
— Philios 355, 356 
— Phyxios 69 

— Polieus 111 

— sacrifice to, in Homer 11 
Zythos 423 
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